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5 DEFINING THE OBVIOUS 


n : GAJINDAR SINGH 





yi In the total span of about five hundred years of Sikhism, the 
ne . basics have yet to be finally settled. Instead of coming closer together, 
‘the scholars want to flaunt their individual opinions with all the force 
~ of their arguments to register their presence, thereby creating more 
‘confusion instead of sincerely resolving matters to find common 
- grounds with other intellectuals. 

In the middle of the Twentieth Century, a group of dedicated 
: scholars was able to decide, after long deliberations, the entire gamut’ 
„Of the rehat maryada, the code of conduct, which has been universally 
‘adopted by the community. Honesty of purpose and selfless 
commitment of those scholars was the main reason for that 
achievement. Generations of early Sikhs who took up the charge of 
Panthic affairs in those most difficult times of post-Guru,period, in the 
18" century, show the steadfast hold of Sikh philosophy on them and 
their sincere adoption of the conventions and codes which have stood 
the test of all times. It was possible because those intellectuals held 
the Panth supreme over their individual preferences and personal egos. 
It is all the more desirable now to solve the pending matters, be 

it the definition of a Sikh, the status of the totality of Dasam Granth, 
the Rag Mala controversy or the mushrooming of dera culture with 
differing dogmas, to which small groups of dissenters adhere in total 
negation of the main body and spirit of the Panth. The reason for 
such a state of affairs is obvious. The limited vision of such votaties, 
the dissenters due to lack of study and exploration of the Sikh ethos 
„as propounded by Guru Nanak and the succeeding Masters have more 
‘of a self-centered. agenda to usurp the mantle of leadership and 
“unmitigated appetite for pseudo- -approbation and cheap admiration 
_ of the flock with easy flow of prosperity, keep the discord simmering 
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on all vital issues. Ironically, we have not been able, so far, to Beith 
the date of birth of our founder, Guru Nanak. It only shows that we— 
prefer to stick to our own interpretations, our own customs and 
traditions in utter disregard of the facts, a point repeatedly 

- demonstrated by Guru Nanak at various centers of Hinduism and, 

` Islam to uphold the truth at any cost over traditions based on fiction, 
which carry the germs of superstitions. 

It will lead us nowhere. The Sikhs are universally proud of they 
assertion of truth as God. But being truthful means taking < 
courageous stand to correct the misconceived fiction by true facts. This 
realization should develop a Panthic coordination to settle the matters of 
any dispute. We must understand that as the community spreads far anc 
wide, with more view-points of different groups of people, large or smal 
it will become more difficult to adopt common decisions as time passe:.’ 

It is not only in our case that we find a lack of homogeneity on 
definitions. It has happened in all communities. In the life time of 
Buddha, schism had appeared to the extent of repeated efforts to 
eliminate him, and the various conclaves which were called at intervals. 
of three to five centuries after the Buddha to resolve differences iri 
the Buddhist canon only led to splitting the sangha into irrevocable 
streams of antagonistic dogmatism. It has happened in the case of 
Jainism, which split into two opposites and also Hinduism with its 
crop of differing ideologies. There are more than 250 diverse Christian 
nomenclatures existing today, unable to share a single platform and so 
is the rivalry in the Islamic sects hard to reconcile, prone to periodic 
violence and bloody clashes. These differences in the doctrinal 
interpretations have reached the point of no compromise and gross 
intolerance so’ that there is frequent bloodshed and seething hatred 
among the people of the same faith, each group of adherents claiming 
to be the teal votaty of his religion. 

If we do not find a common ground and come to terms at the 
earliest, we may end up in the future in similar turmoil and commotion. 
As time passes, views become rigid and unreasonably stiff. People 
with little learning assume finality on issues bigger than their capacity, 
and hold their ego and prestige of more value than scholarship. It 
happens that feeble and frail people at the helm of stewardship consider 
it smart to push the unresolved matters under the carpet. The need of 
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_ the hour is to call for a conclave to sort out differing opinions with 
sincerity and equanimity. Difference of opinion is a healthy sign that 

€ „people are tising above their narrow visions to reach decisions, beyond 
|> their emotions and are searching for accuracy and truthful resolution. 
, What i is required is a coordination committee of cool and visionary 





‘pockets of dissenters will, no doubt, continue to exist but it is the 
adoption by a majority decision that carries weight. 
y A Who is a Sikh? Truly, it is still easily a manageable difference of 
-|, opinion so that anybody who believes in the ten Gurus and the Guru 
* Granth Sahib and none else, knows the Mu/mantra, may rightfully claim 
i v to be a Sikh. However, the management of the Sikh institutions and 
jhe Sikh Gurdwaras has to be, strictly, with the chosen elite, the Khalsa, 
i -on the basis of how Guru Gobind Singh defined the Sikh, by 

_ proclaiming the joint sovereignty of Guru Granth and Guru Khalsa, 


Ho 
f jwaryada which was a much more difficult issue to resolve. Small 
| 


with the ultimate cherished goal of all denominations of the Sikhs to - 


partake khande-ki-pabul, That alone would converge one and all into a 
consolidated whole. And yet, he ordained the advent of the Guru. 
Granth for all denominations of Sikhs, ‘Sabh sikkan ko hukam bei.’ 

- Let us remember that there were many sects and cults which had come 

into being, drifting into directionless wilderness like the present 

. Scenario: a situation, confronted by not only the Tenth Master but 
_also when two score and more pseudo-claimants contested Guruship, 
__~! till Guru Tegh Bahadur was discovered. And even earlier than that, 
the disruptive role of Prithi Chand and his progeny which created 
enough confusion. The Panth was hopelessly divided in its spiritual 


and societal outlook, into cults of Baba Sri Chand, of the various 


Sodhi clans, even of the various masands, each propagating their own 
ideology of the Sikh philosophy. It was the genius of Guru Gobind 


Singh, the right person at the right time who struck the all-abiding- 


final solution, to eradicate all ‘ifs’ and ‘buts’, all hesitation, the dithering 
_. of the fair-weather fence-sitters and the two-mindedness of the not- 
“® = fully-committed. He steered conclusively the course of the straight, 
. courageous and decisive path of the Sikh values for all time to come. 
- Today, we are floating in thin air, indecisive of any solutions. Others 
.. are nibbling at our roots while we dither and vacillate on the basic 


“persons with deep study to find solutions as has happened on the rebat _ 
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definitions and do not practice what we preach. 

The Tenth Master gave a call to all denominations of Sikhs 4%' 
come into the fold of the Khalsa baptism. Yet, he responded to all 
sections in the sangats, wherever he went or wrote to propagate the 
values of the Ahande-ki-pabul, and administered it freely to thousands 
and /akhs who flocked to him. His patting message to ‘Sabh Sikhan’ 
should be understood as a call to all, including the non-baptized sections 
among the Sikhs. These segments may be classified as Sikb 


sympathizers, from whom new generations crop up for baptism by the 


sword. These are our nurseries or could be activated as such by our 
earnest missionary activities. These are our forgotten brothers-in-arm 


whom we could not carry along because of our own deficient attitude... 


There are millions of Nanak-Prastan (whom we should look after with 
optimism), who are waiting to be reclaimed, who need encouragement 
from us, the directions and our zealous retrieving efforts. _ 

Our people have from the very beginning faced aggressive 
opposition from both main religious orders, Hinduism and Islam. We 
have lost, due to their violent antagonism, our Gurus and their kin 


and thousands of Sikhs. The Sikhs of yore nevet lost heart or resolve ` 


in the face of all kinds of deception employed by forces inimical to . 
the Panth. They maintained optimism with dignity and chardi kala, and _ 
never exhibited paranoia in grappling with the odds. What is needed | 


is our unity and a vigorous drive to give a clear direction to the wayward 


Sant-deras and our ill-informed preachers about the right spirit of 
Sikhism and also our values compared to the postulates of other 
religious creeds, to strengthen our defenses from within and have a 


g 


clear understanding of our ethos. Instead of pleading and protesting’ 


about what others are doing or should not be doing, we > have to qualify 
to be able to meet the challenge. 


The situation is the same as heretofore, only the weapons have .. 


changed. Our arsenal now‘is Gur-Sabd. Guru Nanak says: 
famas wag È Ho fA BB HOA Mofo ANT È 1 
— Guru Granth Sahib, p 1022 


And Bhagat Kabir gave the signal about things to come, some six - 


hundred years ago: 
W ret ae at wet nite a. 


Ag Gat gH af ech ad 5 Hfenr wich a 


n 


— Guru Granth Sahib, p 331 


SONGS OF THE GODAVARI" 


Dr Buair Vir SINGH 





_ -(The river Godavari” feels a glorious joy as Guru Govind Singh, 
tom the Punjab, wets his feet in her waters, and the river bursts out 
into the following ecstatic song): 


The life-thrill of the lotus-touch of His feet has made me sweetly 
insane with joy! 

The sacred touch has infused the trembling oceans a song, that 
have ravished and shaken all my waters with the life yet unknown 
to mel 

In every wave of mine throbs the oceans of the celestial song, 
And I tremble as a little reed shaken by the wind. It has kindled, 
suddenly, every ripple of mine with the glow of life, 

And in my myriad waves, I quiver for ever, restless in love, like 
the lightning of the sky! 


`- It has lifted me off my feet, and I float in sweetest confusion of 


love, 

‘I rise out of myself, sabii every drop in this universe of song, 
And I melt into a million ripples at His Feet! 

O Sister! say what a singe and sweet gift is this That has made 
me free! 

Many an adept came, I ran to touch his feet, 

I laved the feet of hundreds of the Yogi-Saints, I bathed with 
devotion the feet of many more priests and pious men, 

But my soul returned to me, finding no fountain of life where I 


Reproduced from The Spirit of Orisntal Poetry, published by Punjabi University, 
Patiala, 1969, pp 107-109. 

The Godavari, like the Ganges, is a sacred river where hundreds and thousands of 
Hindu saints, adepts and Yogis go on pilgrimage. 
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had dreamt, still athirst with love! 

But Sister! Who has been so kind to-day, like the shower of the 

Heavenly Grace? 

Who makes me the least of His devotees, the queen of Heaven? 

Who has me pierced to-day with the barb of his love-atrow? ` 
. Who overwhelms me thus with the Infinite? 

And who transfixes me in wonderous love, quivering forever with 

song, shivering forever with the glow of His love? 

Ah! Sisters! who has been so kind to-day! 


(Rendered in English by Prof Puran S ingh) 


a 


To our Subscribers Abroad 


Effective Jan 2009, the Indian Postal Department 
has revised mailing rates, so that postage charges of our 
quatterly magazine, Abstracts of Sikh Studies has gone up ` 
from Rs-51/- to Rs 95/ per copy. We request you to 
kindly accept the enhancement in the subscription rates 


from Rs 500/- to Rs 1000/- per annum, in order to meet 
the postal expenses. We hope that life members will also 
oblige by paying an additional amount of Rs 5000/- 

We also wish to inform the bulk receivers of the 


Journal that the Postal Department has also discontinued 
the facility of bulk supply by surface mail. 

Sincerely yours, 

Editor 





VAISAKHI OF 1699 


IsHWINDER SINGH* 





More than three centuries have passed since Guru Gobind Singh’s 
unique feat in Anandpur during the Vaisakhi of 1699, but the event 
~ remains firmly etched in Sikh history. Even though historians may 
„quibble over the details but there can be no denying the impact of the 
l event, which is there for all to see. Much has been written about the 
¢ dramatic events of the day but very little study has gone into how the 
l Guru’s actions were actually the culmination of the thought of his 
} predecessors. In this paper an attempt is made to place the event in its 
historical context and to examine Guru Gobind Singh’s actions in the 
light of initiatory rites of other religious communities, so as to 

` appreciate their true significance. 


I 

As per well established Sikh tradition, a large number of Sikhs 
had assembled at Anandpur to celebrate Vaisakhi in the year 1699. 
Midway through the festivities Guru Gobind Singh suddenly appeared 
with an unsheathed sword in his hand. Addressing the congregation, 
he called for a Sikh who was willing to offer his head to him. The 
audience was stunned and there was no response. The Guru repeated 
his call again. On his third call, a Sikh volunteered and the Guru led 
him to a tent nearby. After a short while, Guru Gobind Singh re- 
appeared with a bloodied sword in his hand and asked for another 
_ head. Another Sikh came forward and humbly offered his head. He 
was also taken to the tent and Guru Gobind Singh returned again with 
a blood soaked sword asking for the third, the fourth and the fifth 
head. 


* #114, Sector 18-A, Chandigarh. <éshwinder@airtelmail ia> 
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The call for heads stopped after the fifth volunteer and there was 
all quiet for some time. All eyes were on the gate of the enclosure. _ 
The gate opened and out walked Guru Gobind Singh with the five 
volunteers. The volunteers were now in new clothes, had turbans on 
their heads and swords by their side. The Guru called for some water 
in an iron vessel and asked his wife to put some sugar crystals (patashas) 
in it. He started stirring the water with a double-edged sword while 
chanting prayers. After the prayers were over, the ambrosial water 
(pabu was administered to the five volunteers. The Guru then 
introduced the volunteers as The Beloved Five’ (Panj Piarey) to the 
audience. He further spelt out that in future it would be binding on 
the Sikhs to maintain the ‘Five Ks’, that is, unshorn hair (kesh), sword 
(Airpan), comb (kanga), iron bangle (kara) and short breeches (kachh). 
Guru Gobind Singh then requested the ‘The Beloved Five’ to 
administer pahu’ to him in the same manner. Between the Vaisakhi of 
1699 and the Holi of 1700, about 80,000 Sikhs took initiation of the 
double-edged sword.’ — 


ai 


H 

Guru Gobind Singh had taken over the leadership of the Sikhs 
following the martyrdom of Guru Tegh Bahadur in November 1675. 
The early years of his pontificate were rather uneventful as he received 
religious and literary education as also training in the use of arms. He 4 
inspired his followers to take interest in martial activity and over the 
yeats this brought him in conflict with first the hill chiefs and later the 
Mughal authorities. However, for several yeats before 1699, Guru 
Gobind Singh was free from warfare or the threat of attack and was 
able to reflect on the situation, calmly and seriously. The primary object 
` of his life, as also that of the earlier Gurus, was to re-establish the 
true dharma and to re-invigorate and re-energize the forces of goodness 
and righteousness. The time had now come to give final shape to this 
mission. l } 

Of particular importance was the selection of the day. At _ 
Vaisakhi, the sun reaches the highest point of its orbit. This is the 
final point of the rotation of the earth, when the vegetation fully wakes 
up out of its slumber and ripens into its fruition. This is the end of 
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experimentation, the spring and the growth, and at this point the growth 
matures into ripeness and abundance. Guru Gobind Singh chose this 
day for his unique feat with some significance in his mind, so as to 
usher in the dawn of a new and regenerated society.’ 

Turning to the events of the day, first of all we find the call for 
the heads. Guru Nanak had stressed the difficulty involved in following 
his path by underlining that it involved readiness to lay down one’s 
life.’ - Guru Arjun and Guru Tegh Bahadur had given practical shape 
to this ideal by embracing martyrdom for the cause of righteousness. 
Significantly, the readiness to lay down one’s life for the sake of a 
righteous cause was the criterion used by Guru Gobind Singh in his 
call for volunteers, the Beloved Five.* 

Another significant point was the preponderance of the number 
‘five’ in the entire ceremony. Firstly, Guru Gobind Singh stopped after 
calling five volunteers. The ceremony was conducted using five 
substances — an iron bowl, water, sugar crystals, a double-edged sword 
and recitation of the five liturgical prayers (panj bani). The pahu! was . 
given to the volunteers to drink it five times and then it was sprinkled 
on their eyes and hair five times. Finally, the ‘Five Ks’ were made 
mandatory for the Sikhs. 

A proper understanding of the significance of the number ‘five’ 
in the Indic framework in general and the Sikh worldview in particular 
would make it evident that this preponderance of the number five 
was neither accidental nor coincidental. In the Indian thought, the 
human body is made up of five elements — ait, water, earth, fire and 
ether, There are five senses of action and five senses of knowledge. 
Further, there are five vices — lust, anger, greed, attachment and pride 
and also five virtues — truth, contentment, compassion, duty and 
patience. 

In the teachings of the Gurus, the number five acquires further 
significance. In the Japji, Guru Nanak refers to the five realms of 
spiritual development.’ His conception of panch (lit. five) refers to the 
truly devout who win divine approval to become supreme as the leaders 
of men. Guru Nanak’s ideal of panch later on became the inspiration 
of Guru Gobind Singh’s selection of ‘The Beloved Five’ (Panj Piarey) 
on the Vaisakhi of 1699. 
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Bhai Gurdas dwells at length to detail the significance of the 
number five in one of his compositions.’ Herein he also expresses the 
idea that wherever five Sikhs are gathered there God too is present. 
This provides a clear indication why groups of five Sikhs were asked 
to administer pabu/ to those desirous of partaking it. 

` The use of the double-edged sword by Guru Gobind Singh during 
the ceremony of initiation was also not accidental. ‘Sharp as the edge 
of the double-edged sword’ was the metaphor used by Guru Nanak 
for his faith.” This metaphor was used by Guru Amar Das too (‘Sharper 
than the double-edged sword and thinner than a hair’).? Bhai Gurdas 
used it for the path of Guru Hargobind, ‘the master of both the spiritual 
and temporal realm.’ Guru Gobind Singh was giving tangible shape 
to an idea and a metaphor made current by his predecessors. 


m ; 
Now let us analyze the events of Vaisakhi of 1699 in light of a 
framework developed after studying the initiatory rites of various orders. 
The term initiation in the most general sense denotes a body of 
rites and oral teachings whose purpose is to produce a radical 
modification of the religious and social status of the person to be 
initiated. In philosophical terms, initiation is equivalent to an 
ontological mutation of the existential condition. The novice emerges 
from this ordeal a totally different being: he becomes ‘another’." 
According to Mircea Eliade, the initiatory rites always follow a 
standard pattern that involves: 
. Seclusion 
. Death 
. Resurrection 
aaa ‘death’ signifies both the end of the ‘natural’ acultural 
man and the passage to a new mode of existence, that of a being ‘born 
to the spirit’, that is, one who does not live exclusively in an immediate 
reality. Thus the initiatory ‘death’ and ‘resurrection’ represents a religious 
process through which the initiate becomes ‘another’ pareng on 
the model revealed by ‘gods’ or mythical ancestors.” 
l Analyzing the events ọf Vaisakhi of 1699, we find that they 
conform to the abovementioned tripartite pattern. Each time a 
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volunteer responded to the Guru’s call for a head, he was ushered out 
of the congregation into the tent. This signifies the first stage of 
‘seclusion’ whete the initiate is separated from his social role and rank. 
He is now at the dynamic threshold where the past borders are gone 
and futute possibilities are yet to come. ` 

In the second stage the volunteer is alone in the tent with Guru 
Gobind Singh. What happens inside is not known to the congregation 
outside. The volunteer has made his passage into a liminal sphere. 
Guru Gobind Singh comes out of the tent with a bloodied sword in 
his hand. The volunteer is assumed dead by the Vaisakhi gathering. 

This whole process is repeated with all the five volunteers. Then 
the initiates are led out of the tent by Guru Gobind Singh and the 
initiation with the double-edged sword is carried out. A new code of 
conduct is prescribed and ‘the Beloved Five’ are now resurrected. They 
now return to society with a new status and role and with a new 
awareness of the self. | 


IV 
Along with these few similarities in the general nature of the 
religious fellowships and their methods of initiation, there are 
innumerable variations among them that derive mostly from the 
respective worldviews of their preceptors, the nature of authority, 
z Inner differentiation, attitude towards the world and a host of other 
~ ethnic, geographical and cultural factors. 

Comparing the Sikh initiation rite with the rites of other orders 
we find that through his actions on the Vaisakhi of 1699, Guru Gobind 
Singh intended to clearly distinguish Guru Nanak’s worldview from 
that of other orders. A detailed discussion on this point would be 
beyond the scope of this paper. However, a brief discussion which . 
follows is intended to be illustrative. 

Many medieval orders contemporaty to Sikhism emphasized on 
the renunciation of worldly life for those who sought ‘other-wordly’ 
ends. Their initiation rites thus symbolized ‘social death’ of the initiate. 
One of the principal features of these rites was the shaving of the 
initiate’s hair, beard and moustache (For example see the initiation 
rites of the Sanyasis, jogs and Dadupanthis). The idez which lay at the 
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base of this.custom was that hair is considered symbolic of the 
generative and creative forces of world of nature and by sacrificing it, . 
the initiate stresses his firm determination to refuse to cooperate with 
this life-impulse of the creation process.” Following the initiation, 
the initiate was required to either keep his head completely shaven or 
to not shave it at all and to wear it matted (jata), frequently dressed in 
ashes. The initiate is also specifically instructed to practice celibacy 
and not to keep weapons. 

In direct contradistinction to the life-negating philosophy of these 
orders, Guru Nanak tooka life-affirming view.'* A Sikh is required to 
lead the life of a householder though not let worldly temptations lure 
him from the path of God-realization. It is this ideal which was , 
given shape by Guru Gobind Singh through the choice of the Sikh ` 
symbols. 

-The initiates were required to keep their hair, beard and 
moustaches unshorn signifying their acceptance of social activity for 
the achievement of their goals. The comb and turban perform the 
function of constraining the hair and imparting an orderly arrangement 
to it. Therefore these signify control over worldly temptations. 

In contrast to the vow of not keeping weapons, the Sikhs were 
specifically instructed to wear arms. However, the Airpan came coupled 
with kara which was meant to impart the same orderly constraint on 
the sword, as the Aangha does over the kesh. Finally, the vow of celibacy 
was replaced by the achh which signified purity and chastity with a ` 
commitment to the procreative world. 


vV 

The above discussion makes it evident that Guru Gobind Singh’s 
actions on the Vaisakhi of 1699 were not an aberration in the 
movement started by Guru Nanak to meet immediate challenges. Rather 
they were based on a sound understanding of the teachings of the 
earlier Gurus as also the practices of other orders. To conclude using 
the words of an eighteenth century poet “the creation of the Khalsa ~ 
was the result of a well worked out gradual process (sabije rachio khalsa) 
based on the knowledge dawned by the inspiration and the order of 
the Eternal Guru.” "$ 
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O Creator! You alone are my host. 
One favour I beg of You: 
Pray, bless me with Your Name. 
— Guru Granth Sahib, p 1329 
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SEHAJDHARI* 


GAJINDAR SINGH** 





Sehajdbari is a phrase quite prevalent in Sikhism, the origin of 
which is obscure to the general public, as to when, how and-where it 
sprang from and what it denotes. However, it is attracting more notice, 
so that, today the community is in the midst of heated debates about 
the status and station of the sehajdhari, and whether to allow them É 
official position, any rights and privileges in the Gury panth. Few 
decades ago, this term was confined to non-baptized Sikhs who wanted 
to'slowly converge on the path of baptism but would not rush into it, 
on some pretext. Now, quite a flood of such reluctant Sikhs has 
erupted and it seems that they are keen to take centre stage and push 
back the mainstream adherents to a side role. In their eagerness to 
defend their stance as correct and pertinent, they are coining and 
inventing arguments, small and trite and at the same time have shed 
the previous resolve to partake of baptism sooner or later. 

In a hukamnama to Kabul sangat as well as his messages to Sikhs 
at the advent of Baba Banda Singh Bahadur, the Tenth Master ¢ 
expressed his desire that the Sikhs got baptised en masse; and even at 
the time of the initial baptismal ceremony in March, 1699, he asked 
the general house assembled to take to baptism. Thousands complied 
with this injunction on the very first day. 

It should be enough for a person who wants to be categorised as 
a Gur-sikh to shed his small ego and unquestioningly follow the dictates 
. of his Guru. Liberty to question the bona-fides of the Master is the 
height of incensing behaviour. Sikhism has been a historical process 
evolving through the ten Masters, till Guru Gobind Singh gave it a 
final shape and declared the sanctity of Guru Granth and Guru Panth. ` 


* Reproduced from Lest We the Sikbs gst Astray 
** #2983, Phase 7, Mohali <gajindarsingh@botmailcom> ` 
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To start with, therefore, there is absolutely no scope for the disciple to 
stand up and question the credibility of the Guru himself, to shape 

q the basic structure. In fact, those who stood up and tried to find fault 
with the ceremony of hande ki pabul in March 1699 were cast away 
from the main body of the Sikhs, till they humbly submitted to be 
taken back into the fold. The tendency to use the limited knowledge 
and resources to cast doubts in the minds of laity is pure mischief, 
casting aspersions which can not be a constructive effort to progress 
Guru-wards. The Guru Granth Sahib is full of instructions to the 
Sikhs to cut down personal ego and to accept as the truth and final, 
what the Guru defines and states. 

The Guru has separated the gurmukhs from the manmukhs, and 

explained that while the former are in the mode of swans, the latter 
ate like the lowly cranes and kites that exist only for small, mundane 
gains. 

The egocentric remains in the vicious circle of re-births.' 

A manmukh who does not surrender his ego and self-centred stance 
cannot be termed as a Sikh. In other traditions, there is no ambiguity 
about the position of one who defies the Faith and does not have full 
belief in the truths of the creed. Jews, Christians, Moslems have to 
take unflinching vows and affirm faith in the dogmas of their respective 
religions without raising doubts. A Sufi has to take to heart the 
utterances of his murshid as the final truth. Sikhs tend to follow the 
liberal debates and discussions, the mode popularised by the ancient 

q seers, who were, indeed without exception, great minds and who wanted 
to go deep into the speculative theories of other Hindu preceptors but 
always within the basic dogmatic limits of the Vedas and smritis. 
Anybody not accepting the authority of Vedas, Upnishads and the 
Shastras was denounced as nastika. 

Sikhism is a revealed religion, which has stuck to the basic Truths 
as irrefutable doctrines. Take it or leave it, but there is no scope of 
amending it to suit everyone’s convenience like a private vehicle. In 
Hinduism, Buddhism and later creeds, debates and counter views are 

aw permitted, but then the basic Vedic or Buddhist creeds have always 
been within the limits of the supporting texts, ee them as 
heavenly/sacted scriptures. ` 

It is interesting to note i Sikhism in the last kE hundted years 
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- has been subjected repeatedly to compromises, and making room for 
the Doubting Toms by labelling them as sehajdharis. The meaning of 
this word is in itself a controversial matter. 

Sebaj was coined in ancient texts as the path of spontaneous love, ~ 
a stage where mind frees itself from duality and illusion; the mind 
enters vacuity and soars beyond the #ri-gunas. The term sehajdbari is 
not, therefore, coined by the Sikhs. 

There have been many splinter groups in the past, in India, which 
virtually revolted against the puritan religions and eventually gained 
ground, due to laxity of the parent movements, or in order to gain 
mass adherents like Buddhism, or incursion of influences of the other 
systems, or even due to half-hearted conversions. These trends led to 
dilution of catholicity enjoined by the founding Masters in their times. _ 
Jainism, due to its rigidly held doctrines, suffered the least, while% 
Vaishnav, Yogic, Buddhist and other great religions were mauled by 
the sahjayas. 

The trickling of Tantracism in Vedic practices led to the erosion 
and eclipse of almost entire original Vedic rituals and replaced by tantric 
modes. In its turn, the Tantric-Vedic traditions seeped into Buddhism 
in a big way which changed the very fabric of the puritan Buddhism. 
This, in its turn influenced Brahminic practices. The liberal movements 
of non-conformation in Vaishnav religion assumed the name of Sehay- 
vaishnavism. Accordingly, Sehaj movement entered into the Buddhist 
vitals along with sanine practices, to the extent of an offshoot, Guhya 
Samaj, and its laxity struck the death knell of pure Buddhism in India. 
Sahjaya likewise humbled and degraded the spiritual heights of 
Chaitanya’s Krishna /eela, so that spiritual rasa became a physical game 
of love, the male representing Krishna and female partners as opis. 
Ramanand, the famous medieval saint and guru of Kabir and other 
saints of Bhakti Movement decided to replace his deity from Krishna 
to Rama to avoid the stigma which came to be attached to Krishna- 
Radha mithun rites. 

The great Yogi tradition suffered due to the sahjayas who reduced — 
the spiritual heights of Yoga to mainly a healthy body building exercise » 
and today it is popular mote for this purpose internationally, rather ~ 
than the spiritual format, which is confined to classes of limited 
meditations for short durations rather than its original purpose of 
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attaining moksh. 

Eventually, the term Sahaj has been defined in every age as 
the defiance of enjoined religious practices, non-observance òf 
abstinence or self-regulating regimes and discipline of the parent 
religion, in the name of freedom and a short cut by ease, to reach the 
crux of the central essentials. Once adopted, the historical experience 
has repeatedly been the shedding of puritan values. It will be clear by 
illustrating the havoc wrought by the Gwhya Samaj, the secret society _ 
of Buddhist conclaves, which appeared within three hundred years of 
the passing of the Great Buddha. 

They claimed that the scriptures held sacred by them were 
Buddha’s, but kept purposely secret from the Buddhist mainstream. 


‘ It followed that the emancipation did not depend cn bodily suffering - 


and abstinence of worldly enjoyments, rather on the satisfaction of 
all desires. Guhya Samaj made the matters simple compared to the 
Mahayana and Hinayana severe routines that involv many births to 


` attain Buddhahood. 


Ay 


Guhya Samaj claimed to make salvation easy and simple, attainable 
in one birth! They admitted Sakti as divine energy introducing tantric 
mode of sex into Buddhism. The preceptor takes the hand of a 
beautiful girl and gives it to the disciple as initiation with Saks, citing ` 
Tathagata as witness. Buddhism is said not to be attainable except by 
the union with Sak#, never to be abandoned in life, ‘vidyavrata’. They 
abandoned the vidhi marg of injunctions and prohibitions and the study — 
of shastras, fasting, bathing, sacrifices, and obedience to rules of the 
religious order. They held that instead of temples and gods, their own 
body was the abode of god-head and no injunctions were necessary to 
follow. They gave up restrictions on foods and drinks, claiming 
everything to be the product of God. Use of non-vegetarian items 
like animal flesh, (some times even human flesh and animal blood) 
and wines of any quality were freely allowed. It forbade erection of 
temples, to repeat sacred texts of Buddhism, and stopped even offering 
articles of worship to the Three Jewels — Buddha, Dhamma and Sangha. 
It allowed any number of falsehoods, to take things which did not 
belong to one, and even to commit adultery, contrary to original Rules. 
The lay people obviously were drawn to this simplified sehaj 
methodology. People at any time and age covet easy material gains 
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than high psychic, mystical rewards. And the latest to fall into the 
Sehjaya snare is Sikhism! The seed is sown and the crop will take, may 
be, a few centuries more to ripen, as per the experience in the past. 
Efforts to splinter Sikh movement started with the separatist #dasi 
cult of Baba Sri Chand which was a total negation of Guru Nanak’s 
societal path and looked backwards to ascetic foundations. Prithias 
and Dhirmaltyas tried their best to provide alternative sebaj theories to 
damage Guru Nanak’s Sikhism. One of the urgent causes to compile 
Adi Granth by Guru Arjun Dev was to protect the genuine Bani of 
Gurus and Bhagats from the mischief of those inimical elements to 
the House of Nanak. Baba Ram Rai displayed laxity in basic principles. 
It was necessary to debar such trends in future, for which Guru Gobind 
Singh had to take safeguard against splinter groups exploiting the lay 
members of the Sikh society, by offering simplistic alternatives. Right 
from Guru Nanak’s advent, the total emphasis has been on living strictly 
in the Truth in all fields of life, fearlessly and without prejudice. Guru 
Nanak asked for total surrender of a person wanting to be a Sikh, and 
to adopt truthfulness as the only mode of life. Anyone who tried to 
become a Sikh without the strict adherence to truthfulness was 
discarded and compared to a base coin, a greedy, filthy crane exploring 
for fish, or a kite descending from high altitudes to the stink of the 
dead. Guru Gobind Singh asked the people claiming to be Sikhs to 
take oath of purity. 
' Sehajdhari ‘Sikhs’ hold that spiritual emancipation does not 
necessatily depend on the discipline of body and mind, abstinence 
from the purely mundane enjoyments which may, in fact, harm the 
progress of the initiate, as well as his spiritual and moral upliftment, 
which was the basic necessity to float a new religion by Guru Nanak, 


when he declared that Truthful living was higher than even the concept ` 


of Truth, ie., God. The principle at the root of Amrit proffered and 
enjoined by the Tenth Master was the same, i.e., to bind the Sikh into 
the discipline of Truthful Living. The sehajdbari, however, does not 
desire to fall in line or be bound by any laws, social or moral, and for 
this reason starts controversies, and questions the bona fides of the 
prophets themselves. 

The edifice on which Guru Nanak built his new path to salvation 
was based on strict discipline and total submission of the seeker to 


. A 
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Masters wisdom. He illustrated it by the example of Bhai Lehna, 
who qualified to succeed him as Guru. Along with the total and 
í unqualified obedience, Guru Nanak taught him the wisdom of Truth, 
so that Angad became equal to Guru Nanak in the proficiency of 
Law. It contained humility, sweetness, discarding personal gain and 
greed, avarice and I-ness. To acquire that position, a good and true 
Sikh of the calibre of Bhai Lehna was required. Unfortunately, the 
_ so-called modern system of education of Sikh youth, like all others, 
teaches them to be individualistic, have their own preferences and 
choice of convictions, without, of course, having developed maturity 
and acumen on moral, spiritual and social matters. 
Thus, the Sebajdhan is standing on the opposite bank of the river, 
rycoveting the fields on this side, where humility; ego-shedding; total 
obedience and surrender; abandoning of the evils of lust, anger, greed, 
worldly attachment, ego, covetedness and jealousy; and the three gunas, 
satyo, rajo and tamo, are the foundation for attaining spiritual heights. 
Guru Nanak himself defined and prescribed the doctrine of sebaj 
different to tantric and Vedic karm-kand, and made the spiritual and 
moral path very easy. Yet the basic discipline had to be inculcated in 
the disciples and devotees to avoid the pitfalls into which earlier 
attempts of Vaishnava, Buddhist, Nath and Yogi sehyayas floundered. 
Sehajdbari Sikhs draw a favourite comparison of a kind man of 
sweet demeanour, humble, hymn-singing, devout sebajdbant against a 
mean, angry, greedy, totally worldly, baptised Khalsa, as if such a 
-" sthajdhari would be a better selection! Thus they evaluate the best in a 
so-called sehajdbari with the worst of a so-called baptised Khalsa to 
press home their point. But such a comparison is based on a false 
ptemise. No doubt, there are good and bad individuals in society. But 
they are not essentially comparable in that order. In their ignorance, 
they bypass the injunctions of Guru Gobind Singh that Khalsa is only 
defined as a selfless, humble, kind, committed, hymn-singing, sweet 
tempered person who has battled and won over the five evils and is 
_ ever attempting to subjugate the three gunas to achieve the turiya guna 
state of bliss, and is deeply in love with God and God’s creation. 
The tradition of a pupil putting his total faith in the teacher is a 
universal principle. Any where, one has to belong to a school, be 
proud of the traditions of the institution, observe discipline of its 
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rules and regulations, have total faith in the teacher and be ever willing 
to practically demonstrate his proficiency. A young man biologically 
and physically matures as a man, but his metaphysical development is - 
not in keeping with his body frame. For igniting the brain, he has to 
undergo a discipline which is well defined in Indian traditions, but it 
may be totally averse to the modem parameters of education. 

Herein lies the difficulty. There is no question of East or West. 
Even in India, the present educational system, senselessly aping the 
West, has caused havoc, as the youth are totally baffled, lost to their 
` roots without growing any substitute for spiritual and moral upliftment. 

We did that, we will do so; 

(This utterly shows) How foolish we are, the brutes.’ 

In initiation of Khalsa ceremony, Guru Gobind Singh did what 
had come down as a hallowed tradition from antiquity — the Diksha ` 
rite. 

Diksha has three parts of the rite. The first step is the vows of 
the initiate, the Ariya diksha, which the disciple by strict spiritual 
discipline and full of devotion offers himself to the preceptor, and is 
invested with the physical insignia of the initiate. 

Second step is the grant of Mantra, in this case the holy word, 
Wabe Guru’ which mystifies the initiate to total acceptance of the 
omnipresence of Almighty. 

The third stage is of Vedha diksha, the imparting of the 
Knowledge, which is, indeed, a continuous process, on the journey to 
Perfection. E 

This process is similar to. the universal rules and organisational 
procedures in any institution or society; government and commercial 
undertaking; armed forces as well as civilian establishments. Even in 
cults like Free Masonty, investiture ceremonies are sacted. The novice 
surrenders his personal views, subordinating his scant knowledge to 
the universality of the Master’s comprehension. 

Lave of Guru is initiation in the Sikh congregation, 

And hearing of truthful Name of the Lard? 


Turning devils into gods, 
God, the doer, resurrects all the Sikhs, 
And accords their task with perfection.* 


í 


y. 
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Of course, Sehajdbaris are an important segment of Sikh family 
and there should not be any doubt of their contributions in the past 
and iri future also, but they have to devotedly look up to the infallibility 
of our Ten Great Gurus and Guru Granth Sahib, and imbibe the 
qualities enumerated above. In due course, with their whole-hearted 
love of God, they will get the divine sign to complete their cycle by 
taking gur-diksha of the double-edged sword and soar ever nigh into 
the realm of Truthful living. 

I'm heavily indebted to the Guru 

And have got ney forehead branded (as Gurus vessel)? 
Kabir j has explained this phenomenon exceedingly clearly: 
Those branded fight battles with zest, 
The unbranded turn away as renegades. 
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GURU GRANTH SAHIB AS A THEORY OR 
PRACTICE? - NEED FOR INTROSPECTION — 


Dr RayEsH GILL* 





In this paper I intend to focus upon the immensely rich 

_ interpretation contained in Guru Granth Sahib, of the predicaments 
of modern life, which for me is the most critical, liberal, democratic’ 

_and modern outlook on human life, of course if put into practice. 
While our Gurus practiced what they preached, we have been largely 
preoccupied with the mechanical reciting of Gurbani, hardly ever 
showing either the guts or desire to implement even a fraction of this 
wonderful philosophy in our mundane life. Unfortunately, the 
leadership too has hardly ever made a sincere effort to translate theory 
into practice, perhaps due to the other priorities chosen by them. It is 
high time that we make a bold effort towards an introspection into our 
own selves, with the objective of sensitizing our younger generations 
about the huge potential held by this religious philosophy for easing . 
out most of the strains and predicaments faced by us, in ate 
scenario. Before going into the rich thoughts enshrined in the Granth, 
let me first bring out the increased relevance of this philosophy in the 
stressful life of the present day. 

The dawn of Enlightenment in the eighteenth century Europe 

did one remarkable thing. It pushed ra#onahty to the center stage, with 
science and industry in the driving seat, and religion, values and culture 
to the back stage. For quite some time since then, the whole world, 
especially the less developed, following the footsteps of the West, 
came under a strong belief that uiure follows science and reason. It™® 
became almost fashionable to underplay the role of culture and religion 
in order to boost economic rationality and the spirit of science. What 
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came out as a consequence of all this was an extremely competitive 
society, where only a rational and scientific attitude plus merit could 
succeed, thus driving human beings towards a kind of life that was 
totally mechanical and enslaving. 

- In due course of time, it became almost impossible to explain 
everything in terms of economic rationality and science. Some 
societies made greater strides in economic development as compared 
to others, while their starting points were almost similar. Scholars 
now started recognizing culture as the deciding factor, likely to make all the 
difference. Even when economic prosperity was accomplished, a 
shattering of social fabric and individual integrity became widespread, 
resulting into a huge question mark in front of the individual as to 
what had gone wrong. Alas, science, the fountainhead of all knowledge 
had no answer, neither did the rationality, man had been so proud of. 
Man here had to turn towards culture. By culture, I mean the values, 
attitudes, beliefs and norms followed by a group of people. 

Stranded in this predicament of a social order haunted by high 
incidence of suicides, indicating the lack of coordination between 
individual and society, a high level of marital maladjustment, indicated 
by the rising rates of divorce, extra marital alliances and broken homes, 
an insensitive attitude towards women, from the time of their birth, 
through marriage till their death and so on, man has been gasping for 
peace of mind. Very high hanging egos are making it difficult for 
people, both men and women, to adapt with each other, except during 
huge stakes, when one is ready to stoop to any level. Opportunism in 
the name of rationality and objectivity has already rendered the 
relationships hollow and worthless, difficult to be dragged on 
throughout life. Globalization, information revolution and electronic 
media have no doubt resulted into a shrunken market, where every 
body is busy, striving hard to sell his/her product and services 
(including knowledge), by showing its indispensability — whether it is 
a cosmetic or a toilet seat, an automobile or an insurance scheme, a 
computer or a vote. While scientists make inventions, how these are 
to be used are never decided by them. This is decided either by the 
politicians or businessmen, for their own gains, which are either directed 
to power or money. For instance, while satellite television has 
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modernized oimnanication tremendously, the same medium is being 
exploited by Indian marketers for reinforcing the orthodox, devastating 


social attitudes, e.g., if you are the father of a marriageable daughter, + 


. you will not get a nice groom for her if you do not buy her a fair and 
lovely cream, or get your house painted with Asian paints, or a bride 
must be given a mobile phone in dowry so that she can talk to her 
father while going in the do#. Science and knowledge can only give 
means and not ends, comforts and not tranquility. If this is so, where 
must the humans turn for learning to apply this knowledge, for setting 
their priorities, so as to ensure not merely a quantity but even a quality 
of life? 

I wish to argue that most of the religious doctrines, like Hinduism, 
Sikhism, Islam and so on, have wonderful clues that can guide humans 
towards a meaningful application of knowledge for the human good. 
For the present purpose, I am focusing upon the Sikh philosophy 
enshrined in Guru Granth Sahib. . I wish to put forth two arguments. 
First, there is no necessary contradiction between science/ pragmatism, on the one 
hand, and religion, on the other. And I cite the Sikh philosophy to 
substantiate my point. The second argument that I make is that despite 
the fact that the Sikh philosophy is quite popular, with which a majority 
of people are familiar, it has so far hardly been put into practical use, 


mainly because it-has been arrested within the narrow boundaries of | 


gurdwaras and rituals, and hardly ever adopted in mundane life. It is a 
mere ritual to recite during prayers “Nanak naam chard kala, tere bhane 
sarbat da bhala,” while the whole day one is struggling hard to see 


x 


oneself climbing the ladder of worldly success, at the cost of others. ` 


There is need to identify the parallels between the academic or 
intellectual development and the spiritual. In the following discussion, 
I shall make an effort to trace out the linkages between the intellectual 
development, on the one hand, and the Sikh doctrine, on the other. 
As against the positivistic philosophy of scientific belief in 
universal truth, with a total rejection of values, the later intellectual 
perspectives, particularly the interpretive, look at social reality as fluid, 
transitory, in a process of being created each moment. Similarly, the 
' postmodern philosophy argues that there is no universal truth, no 
objective reality and no fixed meanings. I found similar notions in the 


Pas 
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Sikh philosophy, which I consider as basically the most modern and 
liberal religious philosophy, intended to free man from the suffocating 


” shackles of ritualism and fundamentalism. The most remarkable thing 


I found in the Sikh philosophy is that there is not a single issue 
confronting contemporary Indian society that has been left out by it. 
Right from consumerism to the social evils of dowry, conspicuous 
consumption, extravagant expenditure during social occasions, 
superstitions related to religious practices, etc., are addressed in the 


Sikh Holy Granth. 


Let me start with the most relevant and practical reproduction 
of Sikh philosophy in the shape of Rebatnama that provides a detailed 
prescription of an ideal Sikh. Apart from the prescribed lifestyle for a 


V Sikh, the Rebat Maryada (a guide to the Sikh way of life) also specifies 


the rules regulating the studying and meditating upon the scriptures. 
Sikh Rebat Maryada commences its section on the Anand marriage by 
specifying various conditions, viz., no account should by taken of 
caste; a Sikh girl should be married only to a Sikh husband; and Sikhs 
should not be married as children. According to the Sikh Rebat Maryada, 
taking and giving of dowry is prohibited, but the practice has continued 
to flourish among the Sikh families. The Rehat Maryada looks at divorce 
unfavorably, yet it allows for divorce if the marriage does not work 
and it does not stigmatize the woman. 

The values of equality and fraternity, though prioritized by the 


“¥ modern rationalist philosophy, not achievable even with scientific 


knowledge, are amply reinforced in the Sikh philosophy. The 
regulations instituted by the Guru ‘to distinguish them from other 
communities’ came to form the ‘essence of their creed.’ They observed 
a distinct ceremony of initiation, which symbolized equality and was 
meant to destroy the fabric of ceremony and form’ regarded by the Hindus 
as the essential principle of their religion (Grewal 1998). The inclusion 
of the hymns of Kabir, a low caste weaver, Ravidas, an outcaste 
Chamar,and Namdev, a low caste Chhimba by Guru Arjun Dev in the 


- Granth Sahib further indicates his rejection of caste distinctions. 


According to McLeod, the renowned historian, the most significant 
example was set by Guru Gobind Singh at the initiation of the Khalsa 
brotherhood in 1699. This consisted of a ceremony of baptism 
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requiring all candidates to drink from a common bow], striking at the 
notion of ritual purity. The debunking of caste in Sikh tradition is 
apparent from the belief that the first five to accept baptism included* 
only one high caste Khatri, the rest comprising of a lowly Ja¢and other 
lower caste, a Nai, (barber), Dhobi (washerman) and a water carrier. 
The Sikh movement was an egalitarian revolution in social as well as 
political terms. It enabled the individuals from the lower castes in the 
traditional Indian society to come into political power, which gave 
them a new social status. The genesis of the Sikh revolutionary spirit 
lay essentially in the religion of the Sikhs, which stands for social and 
political equality. 

Guru Nanak gave the most distinguishing, modern and critical 
philosophy of Sikhism. He was opposed to the bigotry of the Muslim 
and the superstition of the Hindus. His aim was to reconcile the 
jarring faiths’ of Muhammad and Brabma. He adopted the maxims of 
Sufis to reinforce the values of equality and tolerance. He said, 

‘Fakkar jati fakkar nao, sabhna seean Ikka chhao.” 
— Adi Granth, p 83 

The pattern of religious belief taught by Guru Nanak has been 
enlarged by later Gurus, particularly Guru Gobind Singh and 
subsequent experience has augmented it still further. There was no 
priestly class among the Sikhs. By removing Brahmins from the power 
seat, Sikhism made a serious blow to caste hierarchy. Ultimately, this 
attempt to evolve a separate identity for Sikhs was further strengthened: 
by Guru Gobind Singh with the creation of the Khalsa, breaking away 
with both the caste society as well as the caste ideology (Grewal 1998). 
The leaders of the Khalsa included members of the lower castes and 
even the outcastes. Caste prejudices and caste priorities were abolished 
in matters of commensality. In fact, Guru Nanak identified himself 
with the lowest of the low. The religious implications of the caste 
system were rejected by the very fact that the Gurus were Khatris, not 
Brahmins. Using the vernacular instead of Sanskrit, they went even 
further against the Brahminic tradition, as set out in the Laws of Manu, 
by preaching to the lowest castes and accepting them into the Sikh 
Panth. The Harmandir at Amritsar was given four doors to be open to 
all four castes, and Guru Arjun Dev said of the Ad Granth 
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“This divine teaching is for everyone, Brahmin, Kshatriya, Vaishya and 

Sudra. Whoever utters the Name which lives in all hearts, under the 
Guru’s instruction, is delivered from the Dark Age.” (Kal Yug) 

— Adi Granth, p 747 

Ae a consequence of this, the Sudra as well as the Brahmin 

could attain God realization. Many of the lower caste may receive 

enlightenment, for they were already of humble status though hawmai 

(ego) could stand in the way. Man came from a single clay, and at 

death would return to the same dust be she a princess or washerwoman 

or a priest or cobbler: 

“In the hereafter, caste and power do not count, for every soul appears there 

in its true colours.” 

— Adi Granth, p 469 

What one should look for in others is not caste, but God’s 
presence: 

“Know people by the hight which illuminates them, and do not ask what 

their caste is. In the hereafter, no one is distinguishable by caste.” 

~ Adi Granth, p 349 
The rejection of caste and other social distinctions, particularly 
the vertical, were further implemented by Guru Angad and Guru Amar 
Das through the institution of community /angar, where it was 
compulsory for all visitors to eat in the ngar. All Sikhs, irrespective 
of their castes ate together (Jagjit Singh 1985). Till date, the institution 
of /angar has been kept alive, where people from all castes, including 
the Mazhabi Sikhs, apart from various religious groups, take part in 
pteparing the food and serving it to others. At the village level, Sikhs 
of all jat#s, except the Mazhabis, inter dine, though the Mazhabis sit 
with others in gurdwaras. On the whole, the position of artisan and 
menial groups in Sikh society is better than the position of other 
religious communities (Jagjit Singh 1985). 

That religion and science may not necessarily be contradictory 
becomes evident from another tenet of Sikhism. The pragmatic 
approach of Sikhism is obvious from its rejection of asceticism. You 
do not have to renounce the world in order to attain God. Sikhism is 
often defined as the religion of the householder, i.e., emergence of 
Sikhism is an equally vehement rejection of the path of the recluse 
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and the ascetic, of withdrawal from the world which at that time was 
one of the most favoured. In the Bani of Kabir in Guru Granth Sahib: 
“Nagan firat jo paiae jog, ban ka mirag mukat sab hog.” 
— Adi Granth p 324 
The true life of discipleship to the teachings of the Gurus can 
most completely be carried out in the householder (grthasthi) state. 
Marriage is not'a social contract, but aims at the fusion of two souls 
into one. It is as a householder (grihasthi), a member of a family, not as 
one who has withdtawn from the world either to become a student or 
a hermit, that a Sikh should explore the meaning of God realization. 
Emphasizing upon the effective discharge of social responsibilities, 
Guru Nanak said that it was easier to turn away from the social 
responsibilities, but asceticism and renunciation are rejected. Guru 
Nanak commanded: 
“Remain in towns and near the main high roads, but be alert. Do not covet 
your neighbour's possessions. Without the Name we cannot attain inner 
peace, nor still our inner hunger. The Guru has shown me the real life of 


the city, the real life of its shops, it is the inner hfe. We must be traders in | 


truth, moderate in our eating and sleeping. This is true yogism. 
— Adi Granth, p 939 
The Sikh Gurus honoured the institutions of marriage and 
family and strongly denounced asceticism. They castigated those yogis 
who left their houses and lived on the generosity of the common people. 
The yogis took pride in being celibates, but inwardly were craving for 
sexual indulgence. According to Guru Nanak: 
“In bis hands is the begging bowl and he wears a patched coat like a 
mendicants, but within him is immense craving. And though he abandons 
his own wife, he is attached to another's, lured by the sex desire.” 
— Adi Granth, p 1013 
The Sikh Gurus therefore condemned the hypocrisy that 
characterized yogis. In their view, there is nothing unclean about normal 
sex life. All the Sikh Gurus were married, except the eighth Guru 
who died very young. 
. The householder’s life is an essential element of social life and 
social structure, apart from being a life of service and austerity. It is 
in fact the performance of social duties that make home a true home. 
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The householder’s life provides a means whereby an individual 

advances on the moral plane, and finally reaches a stage where he 

# develops chastity of mind and body, and identifies himself with the 

well being of the whole universe. One obtains salvation while living 

with one’s family and since both man and woman are co-partners in 

this life, both command equal respect. The Gurus rejected all kinds of 

superstitions and rituals, so very characteristic of the Hindu way of life. 

They also rejected belief in auspicious days. Interestingly, Sikhs have no 

weekly holy day. A tendency to observe the first day of the month (new 

moon day) has a secular rather than religious significance. 

Gender equality received a special emphasis in Sikhism. As a 

religion that asserted the equality of mankind, Sikh Panth has always 

¥ accorded, at least in theory, to Sikh woman a higher position as 

compared to her Rajput and Brahmin sisters. Their right to participate 

in Panthic rituals is generally recognized, even to the extent of permitting 

women to sit in attendance on the Guru Granth Sahib and recite from 

the sacred scripture in public. Sikhism does not debar woman from 

attaining salvation. A woman can act as a priest, conduct the service 

and lead a prayer in the gurdwara. She does not have to veil herself 

while sitting in a congregation and can receive as well as impart baptism. 

Guru Nanak rejected many of the Hindu notions according to which 

menstruation and childbirth were polluting for women. Guru Nanak 

denounced that celibacy was preferable to marriage since a widow 
~y brought ill luck upon those with whom she came in contact: 

“It is through woman, the despised one, that we are conceived and from ber 

that we are born. It is to woman that we get engaged and then married. 

She is our life long friend and the survival of our race depends on her. On 

her death a man seeks another wife. Through woman we establish our 

social ties. Why denounce her, the one from whom even kings are born?” 

— Adi Granth, p 473 

Women served as missionaries during the fifteenth century and 

when Guru Gobind Singh introduced the new initiation rite in 1699, 

_j it was significant that his wife placed the sugar crystals in the water. 

According to Hindu ideology, however, she could have defiled and 

nullified the ceremony (Cole and Sambhi 1999). Rejecting the notion 

of biological impurity of women, making them handicapped in 
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participation in religious and even social activities, Gurbani says: 
“Jeon joru strnaavani aavae vaaro vaar, joothe jootha mukh vasae nit nit 
karat khuar...” 
— Adi Granth, p 472 
Another strong point in the Sikh philosophy that can give tons 
of moral boost to the modern man, burdened by the suffocating 


uncertainties of life and loneliness, consists in its repeated assurance . 


to man that he is under perpetual care of God Almighty. According to 
Gurbani, 

“Tu kahe dole prania, tudh rakhega sirjanhar, 

fin paidaish tudb kiya, soi dae adhaar.” 


— Adi Granth, p 724 . 


One finds several such verses in Gwrbani which instill tons of 
optimism in an individual to do well in life, especially when the ends 
ate ethically correct: 

“Na daro ur seo jab jahe laron, Nischay kar apnee jeet karon?” 

— Dasam Granth 

It is indeed very interesting that when we, in this competitive 
and extremely individualized world, get haunted by the fear of failure, 
we turn to the best sellers like Dale Carnegie’s “Stop Worrying and Start 
Living’, spending hefty amounts, reading through the same sermons 
time and again, and finally getting recharged and reassured. I find the 
same lessons prescribed by Carnegie in Guru Granth Sahib. To take 
one such example, it is suggested that one must work hard towards 
his/her goal, give out the best; and then, leave it to nature, because 
the end is not within his hands. Gurbani says : 

“Mata kare pachham di tain, purab bi lai jaat, 

Jo anroopayo thakur merae, hoe rabi oh baat.” 

— Adi Granth, p 496 

Also, attaching undue importance to the worldly success and 
materialism finds rejected as is indicated in the following lines: 

“Jaisa supna rain ka taisa sansar? — Adi Granth, p 808 

and 

“Jag rachna sabh jhuth hai jan leho re meet.” 

_Adi Granth, p 1429 

Hence the fransitory nature of this reality called society is 


al 
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emphasized just in line with the postmodernist philosophy. — 
One also finds an interesting commentary on the hollowness 
“Of man when he just acts like a machine, amassing worldly pursuits, 
with hardly any concern for the surroundings — both nature and human 
beings. A person bereft of love thus acquires many psychosomatic 
diseases. Such a person has been named ‘wanmukh’ by Guru Nanak in 
Sidha Gosti. Manmukh intensely craves for the canalization of all worldly 
pleasures towards him. In order to do so he interprets and distorts all 
the cherished values and codes of conduct according to his own 
convenience, without caring for the troubles of others and his own 
conscience. Very many interesting comments are found in the Bani 
that deplore the insatiable greed of modern man for material gains, for 
Which he damages the gifts of nature, God’s creation. The duality 
between subject and object in man, opposition between mind and 
matter, and life and nature, is rejected by Sikhism, emphasizing upon 
a balance between the two sides of an individual. 

Man’s agony and suffering in the contemporary world is ascribed 
to his lust for money, fame, success and other worldly pursuits, as 
revealed in the following words: 

“Das bastu le pachhai pawae, ER basat karan bikhot gawawat, 
_ Adi Granth, p 268 
Ek bhi na de das bhi hir le, Tau mura kabo kaha kare.” 
In the cut throat competition, the total indifference of man to 
his fellow beings becomes evident. Despite the best stage management, 
it is just not possible for him to conceal his animal-like cravings and 
greed. This is brought out in the following verses: 
“Kartut pasu ki manas jat, Lok pachara karat din rat, 
— Adi Granth 267 
Bahar bhekh antar mal maya, Chhapas nahen kachh karai chhapaya.” 
That worldly success earned through worldly knowledge can not 
ensure happiness and tranquility to man is suggested clearly in the 
Sikh philosophy: 
3 “Wade wade jo deesah log, tin ko biyape chinta rog, 
Kaon wada maya wadtyae, so wada jin Ram kv lai.” 
l — Adi Granth, p188 
The increasing concern for mankind, the future generations, 
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the whole concept of sustainable development, disillusionment of 
man with the extremely mechanistic way of life, in fact the whole 
question of ethics that is being so aggressively circulated in the whole “4 
world as a gift of the Western philosophy, finds repeated mention in 
the Sikh philosophy. It has been recognized now that mere scientific 
knowledge will not suffice. While it has helped mankind tremendously 
in reducing the biological suffering and making life immensely 
comfortable, it has no answers for the human alienation, estrangement 
and personal disorganization, necessitated by the contemporary 
competitive and an insensitive society. The highly inflated ego of 
man in this extremely individualized society is a source of many a 
problem, both at the personal as well as the societal levels. It is very 
aptly brought out in Gurbani: v 
“Jis ke antar raj abhiman, So narakpati howat suan, l 

— Adi Granth, p 278 

Jo jane mai jobanwant, So howat bista ka jant, 

Aapas ko karamwant kabave, Janam mare baho jon bharmav, 

Dhan bhoom ka jo kare abhiman, So murakh andba agyan, 

Kar kirpa jis ke hirdai garibi wasave, 

Nanak echa mukat aage sukh pave.” 

Humility finds a very valuable place in the Sikh philosophy: 
apas ko jo jane neecha, Sou ganea sab te ucha.” 
— Adi Granth, p266 

Management of these problems for a quality living is possible y~ 
with the help of knowledge contained in the Sikh philosophy, which 
is absolutely pragmatic, itself critical of any kind of unscientific 
superstitious ritualism. 

The last question that I wish to address is, given such a rich 
knowledge, why have the individuals not been utilizing it to resolve 
their tensions of mundane life. Actually, the Sikh philosophy compiled 
in the form of Granth Sahib has mainly been treated as a pious religious 
text, which has been adopted in our lives merely as a ritual. It is 
unfortunate that most of the knowledge contained in it operates at Pa 
the theoretical level, in sermons, in temples and gurdwaras. What is ~ 
urgently required is that it must enter our homes, our lives, our attitudes 
and finally our behaviour. If put into application, this philosophy can . 
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boost the morale of man, push him to success in the worldly pursuits, 
at the same time helping him/her prioritize the ends correctly. 


% Confidence within oneself, faith in others, and a readiness to serve 


rt 


those who are in need, can solve more than half the problems — both 
social as well as personal. But for that one needs conviction, faith, of 
the same strength that modern man had for science and rationality, 
unshakable and strong.. 

Therefore, the Bani apart from offering a rich critique of 
contemporaty society, also offers an alternative philosophy of life, an 
alternative lifestyle, with an altogether different prioritization. Here, 
teligion, the existence of God, the attainment of God, and all such 
issues are brought out of the closed and rigid domain of temples and 
mosques, right in the center, within one’s reach, within one’s home, K 
irrespective of caste, creed, religion or gender. Arrogance on any 
account, be it material pursuits, or beauty or even knowledge, is out . 
rightly condemned. It is emphasized that physical beauty,.or | 
shrewdness cannot get one happiness and solace. 

Thus the whole exercise of disguising as a saintly person, with _ 
lots of greed for worldly pursuits at heart, would not fetch anything. 
Without the true service of God, man would never attain true 
happiness in life. This is a reaction to the very institutionalization of 
ritual symbolization of God with certain kinds and colour of dress, 
and an outward garb of godliness, which may in fact be totally false 
and deceitful. Hence, the Gurbanis insistence upon real and unreal, 
true and false, genuine and fraudulent is very significant, since it negates 
a blind submission to any kind of hierarchy, whether ritual, social, 
economic and so on. Thus by putting on a particular kind of garb one 
does not become a yogi, it is instead the deeds that make him so. 

The other accomplishment of the Holy text that needs to be 
commended is that it makes God easily accessible to all men and 
women, irrespective of their caste, religion or economic standing. One 
does not need a middle man to approach Him, something that had 
been institutionalized in Hinduism and even Islam. Instead, one can 
achieve God and serve Him while engaged in the routine worldly 
pursuits of life. While it is easier to escape the hardships of real life 
and adopt asceticism for attaining God, it is much more difficult to 
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attain Him while fulfilling one’s daily chores in life. Hence, reaching 
to God is as easy or as difficult for a cobbler as for a king, or for that 
matter a Brahmin or a Sudra. 

- I, at this moment, find myself unable to resist the temptation 
to introspect the application of. this philosophy in contemporary 
society, in real life situations. While the text contained in Guru Granth 
Sahib has today been translated in several languages, interpreted and 
reinterpreted by hundreds and thousands of scholars all over the world, 
it is a pity that its translation into practice evades us today more than 
ever. Thanks to the so-called secular ideology so readily adopted by 
the Sikhs, that they have embraced all the ritualistic practices on 
marriages, births and deaths, categorically denounced in the sacred 
text. I always wonder why can’t we deliberate upon the text and its 
practice simultaneously. I am saying this because I am apprehending 
that these remarks in my paper will certainly prompt some learned 
scholars to silence me, arguing that we are to discuss the Granth and 
not its practice. But I am forced to dwell upon the question of practice 
since the whole text talks about nothing else but practice and action. 

The message that I could carry from the Gurbani is that neither 


theoretical or, to use a better term, cerebral knowledge, nor mete reciting 


of the religious scripture could take you towards God, it is the practice 
of this philosophy, that you will have to incorporate into your attitude, 
your psyche, your thoughts and your behaviour, if you wish to attain 
true happiness. It is unfortunate that while, on the one hand, the 
number of gurdwaras where the Guru Granth Sahib is respectfully 
worshipped has grown manifold, the philosophy of egalitarianism is 
almost missing in the so-called modern society, Sikhs in particular. 
Given such a democratic, modern, bold and secular ideology in 
‘our Holy scripture, it is the most heinous sin we commit when we as 
mothers, fathers, grandparents and aunts, kill a life before it sees the 
beautiful world merely because it is a girl, and then we shamelessly 
turn towards God and ask him to bless us with a son; we commit a sin 
when we, the proud Sikhs, indulge in tremendously wasteful expenditure 
on mattiage forced upon the parents of the girls, even when they are 
more educated and’better placed than our sons, once again violating 
the pious teachings of our Gurus, We keep on committing countless 
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sins day in and day out, while reciting Gurbani, which for most of us, 
Sikhs, is nothing more than a ritual to be performed everyday, without 
any conscious effort to ‘understand’ the meaning of what we recite. It 
is a pity that while our Gurus vehemently rejected all kinds of ritualism, 
superstitious beliefs and wasteful ceremonies, either social or religious, 
we are pursuing the same rituals, beliefs, etc., in the name of God. 
For instance, our Rebat Maryada, which is a beautifully drafted document 
to put an end to the then prevailing superstitious beliefs in auspicious 
and inauspicious days, elaborate and suffocating ceremonies of 
matriage and death among others, finds no followers today among 
Sikhs who are too busy identifying auspicious dates and timings for 
marriages, inaugurations and financial transactions, indulging into the 
same very practices which were condemned long time back by our 
Gurus. It makes me feel as if while our Gurus, who were far more 
than modern and secular than’ us, were struggling to pull us ahead, 
much ahead of their times, we, who claim to be ultra modern and 
developed, have never been able to carry forward the torch our Gurus 
entrusted us with, thus betraying their faith. i 
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. THe NATURE OF THEOLOGY 
The root dilemma of humanity through the ages has been the 
search and identification of the true Teacher, or prophet, who could 
rescue mankind out of the quagmire of sin and superstition, and guide 
him into the realm of self-realisation and bliss. In the present age, the 
masses, in colossal ignorance of the Creator’s purpose, languish in 
poverty, pain and misery: 
Fag Woe afa 8 nuet faour of I 
fag ord Gad fad y Garfo 1 
‘The World is aflame in sin, unable to accomplish its own redemption. 
Gurus intervention and the summoning of Divine Grace is the last desperate 
instrumentality for salvation.” 
— Guru Granth Sahib, p 853” 
In this predicament, the Gospel of Guru Granth Sahib represents 
the most comprehensive, coherent and compelling enunciation of the 
creation’s moral and spiritual purpose. Its versified message packs 
_astonishing spiritual power and majesty. In so far as its original text is 
set to ineffable symphonic raags, or measures, its direct appeal is to 
the deep faith residing in the heart, rather than to the intellect. The 
holy word affirms that man is capable of experiencing and realising 
God, howsoever subtle and APOE He may be. For the 
true devotee He is not eer 


* TAS (retd), Editor, The Sikh Review, Calcutta 
** All quotations are from Guru Granth Sahib 
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Ag Sud ud 3 Go afas dato merfes | 2 1 

Gf ufs fifeS saso ag Ao fA use ofos 1 (page 1299) 

Guru Granth Sahib is, quintessentially, the poetry of pure 
devotion. It must be approached with love, devotion and humility. 
The scriptural power to illumine our darkened hearts like a thousand 
suns, to sweep away the cobwebs of doubt with the force of a tornado, 
to feel the ecstasy like being borne on the waves of a heaving sea — 
needs to be imbibed and experienced only in small.doses. That is 
perhaps one reason why one must be wary of the ritualised ‘Akband 
Path’ — non-stop recitation that knows no pause nor deliberation, 
preoccupied more with compulsions of time than sublimity of thought. 
In all conscience, this formal (and often commercialized) use of the 
Y text of Guru Granth Sahib needs to be discouraged. The text of the 
holy scriptures is so succinct and economical, allegorical and inspiring, 
profound and pregnant with meaning that it is necessary to read, recite 
and sing the verses with reverence and patience, absorbing the meaning 
and saturating the soul with its beauty. It is in this spirit that the 
meditation on God’s name acquires the power of healing: 

Aga oa at nies ay I (page 274) 

The sacred text, in its myriad variations, constitutes the intelligent 
man’s guide to inner peace. Its overwhelming lyricism creates a ground 
swell of enthusiasm which pure one to a pure and ethical life: 

Reg Se Ag à Bufs Ag wag 1 (page 62) 

Guru Granth Sahib teaches us that success in the material terms 
is a trap; that attachment to worldly relationship is a hurdle to spiritual 
progress. The individual loses perspective and purpose of self 
realisation: 

He 3 Af3 Agu d nuE ys UES I (page 441) 

The Sikh Theology is unapologetically prescriptive. It does not 
claim to be value-free, or neutral, or non-committal on the key issues 
of existence. It comforts, castigates, cajoles, warns, encourages, 
exhorts, begs, threatens and guides. 


- 


~- 


-$ 
INSTITUTIONAL PRACTICE OF THEOLOGY 3 
Ideals of Guru Granth Sahib. Trath, compassion, service of 
humanity, equality, liberty, honest living, tolerance, acceptance of God’s 
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will, optimism and rejection of superstitition, idolatry and pantheism 
— all these virtues and precepts had to be embodied in a coherent code 
of day to day living, for the benefit of seekers of truth and, indeed, 
for the human race as a whole. This was an evolutionary process, not 
a contrived, abrupt formulation. Theology must teach people how to 
cope with the worldly responsibilities, and conduct oneself from day 
to day, and from place to place, without compromising on the basic 
ideals. Theology must satisfy certain deeper needs of the people and 
provide them with community values. 

Arising from these imperatives are the eae of faith sanctified 
by Guru Gobind Singh in the dramatic culmination of the Sikh ethos 
on the Baisakhi day, 1699. Those who argue in levity or seriousness _ 
that these symbols are a relic of the past, are only too willing to trade Y. 
them for crass new fads and myths that ate fickle and soon forgotten. 
The younger generation who question the relevance of the discipline 
of the symbols need only to develop the patience to reflect on their 
psychological and spiritual benefits as an explicit uniting force. 

When Guru Tegh Bahadur gave his life for the fundamental right 
of worship, symbolized by the Ti/ak and sacred thread,’ it was, 
intrinsically, a universal act for all faiths, and not for a particular people. 
The symbols of Sikhism spell faith and embrace the whole human 
race. Their message has meaning for all people everywhere. It is the 
magic of symbols that, despite their small numbers and minority status, 
the Sikhs have evolved a sense of peoplehood and solidarity. © 

Like the Buddhist exhortation “Sangham Sharanam Gacchamd,” the 
Sikh Theology preaches congregational participation and social 
activism as an endeavour in collective humanism and spiritual uplift: 

naats fH8 3 fess ure, vfa oH OTH fons 0 (page 987) 

The ethical principle in Guru Granth Sahib emphasizes the 
holiness of life: ‘body is the temple of God, every human being has 
the right and duty to strive for self-realisation. Towards achieving this 
goal, the Guru suggests a specific code of conduct that demands 
protection — not penance of the body, including its crowning glory, ® 
the ‘keshas, abstinence from deleterious drugs and intoxicants, austerity 
and early rising. Amrit is meant as the climactic benediction to the 
observance of the code. It is the common bond of brotherhood in the 
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service of humanity — a relationship that transcends distinctions of 
«> caste, colour and social status. Too often we tend to fall into the trap 
of the present-day media that religion is a strictly ‘personal’ matter. 
This, in a country dotted with places of ‘collective’ worship. In Guru 
Granth Sahib, there are as many references and metaphors underlining 
man’s relation with God that are plural, social and dynamic, as there 
ate for the deliverance of the individual. In this commonality of 
purpose, mutual hostility and distances dissolve and disappear. Total 
awareness builds a sense of oneness — of a world community for whom 
we daily pray: A383 Ut 3% I 

The tolerance, or goodwill, for all, is not a weakness, but strength. 
_For fanatics of one kind or another, it is foolish to think they are 
God’s own instruments for ‘eliminating those who disagree with them.’ 
History is replete with the tragic consequences of fanatical intolerance, 
from medieval crusades and jihad to the modern ghalugharas. Five and 
brimstone are instruments of destructions. Love and goodwill are the 
means of preservation. 

But why are we so insecure and embattled? It is ; mainly because 
we have used theological power and privilege as a political weapon. 
Instead of engaging in resolving philosophical issues, laying down 
moral guidelines, or interpreting spiritual values, the ‘priestly fraternity’ 
has been dragged into political controversies inherent in the working 
3 of historical shrines and gurdwaras. At the lower levels of town and 
village gurdwaras, the priest is among the lowest paid workers, pitifully 
dependent on the charity and offerings of the devout members of the 
congregation. Ironically, the custodian of Guru’s Treasure of spiritual 
truth is invariably a semi-literate and impecunious individual eking 
out a lack-lustre existence. In a vicious citcle, the economic status 
and condition of the priest do not encourage the younger men (and 
women) to study Sikh Theology, and Divinity as a subject, and even 
(to a degree) discourage the adoption of priesthood as a profession. 
The contribution of Taksa/s in the past few decades has been the only 
silver lining. So also the endeavours of missionary colleges continue 
to make a dent in the problem of parchar. Finelly, with all the 
affirmations of equality between men and women, we have a poor 
record in women’s representation in the institutional set-up of Sikh 
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Theology. Attitudes have to change and the anachronism of the male 
domination in theological institutions must be discarded. 
Emergence of Fundamentalism: Religious fundamentalism 
is a global phenomenon, relatively recent in origin. In the case of Sikh 
doctrine, it emerged as a conscious counterblast to what may be called 
the creeping ‘permissiveness’ of modern society. Indiscipline, 
alcoholism, addiction to drugs and intoxicants and apostasy triggered 
a teassertion of moral and spicitual values that has electrified the 
Theological scene. This reassertion of traditional religion is not a new 
implant coming from the intellectual centres of learning, but arises 
from the very soil of Sikh seminaries, or Taksa/s. This renaissance in 


“x 


religious faith and feeling was bound to have far-reaching social and 


political consequences. We are witness to these repercussions. 

What is required is a re-integration of the human, moral and 
spititual values inherent in the Sikh scripture and tradition. Equally 
important is the synthesis of the Sikh Theology with the scientific 
temper. A swing towards militancy, or confrontation with political 
power, which precipitates unending violence, would be fatal to the 
theological imperatives of Sikhism. We can neither dismantle the 
modern world nor desert it, or run away from it. What we can do is to 


. tediscover the dynamic and everlasting truths of Guru Granth Sahib, 


-towards a resurgent Sikhism at home in the 21" century. l 

An eminent Sikh journalist and author, who is never tired of 
proclaiming agnosticism, recently wrote about his dialogue with His 
Holiness the Dalai Lama. He asked the spititual head of Mahayana 
Buddhism what he thought of the origin of life on out planet. Did he 
subscribe to the intetmediate theory put forward by Hinduism and its 
offshoots — Jainism, Buddhism, Sikhism — of order emerging creator, 
preserver and destroyer? The learned questioner apparently did not 
care to recall what Guru Granth Sahib has to say about the origin of 
life on eatth, quite independent of the mythological explanations 
offered by classical Hinduism, viz.: 

Ae 3 year afen ued 3 ng dfE I 

we 3 fgzee mfa wfe wfe Afs RHE 1 (page 19) 

Sikhism is no ‘offshoot’, it is a sovereign religion. Far from 
accepting the prevailing theory of a heavenly Triumvirate, Brahma, 


= 
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Vishnu and Shiva, Guru Nanak deeply reflected on the nature of the 
Universe. There is a clear refutation of the Creator — Preserver — 
Destroyer trinity in the following verses: 

wage ade yas 0 yafe S aaa Jay yrs N 

a feg Fe 3 dg o gog fo mefa Borfesr N... i 

gant fang neg 5 Ae 0 neg 3 AA Sat AA I (page 1035) 

Indeed, Gurbani is not in conflict with the scientific principle. It 
teflects upon the nature of cosmos, the planetary system, origin of 
earth, biology, physics and chemistry. But it goes far beyond the 
physical aspects of the Universe — to the mysterious fourth dimension 
— the mind and consciousness. Sikhism does not have to defened 
itself against the expanding realm of science. Gurbani says there are 


Y immense spaces of the mind and spirit which remain a mystery. It will 


be many millennia before material science can unravel it. It is 
significant that Guru Nanak was a. forerunner of Galileo (1564-1642). 
As one of the most extensively travelled leaders of his time, Guru 
Nanak was fully aware of the physical aspects of the universe. What 
came to be known as the spirit of scientific enquity is writ large in the 
Guru's writings. “stat afar SH...” (page 1110) — is not a fanciful flight 
of imagination, but an explicit reference to the appearance, in the year 
1531, of what later came to be known as Halley’s Comet. It is the 
scientific spirit that gave the edge to the Guru’s explanations of solar 
and lunar eclipse, and other natural phenomena, as well as his gentle 


-admonition of those who werte struck with paralysis of superstition 


relating to lunar days and solar seasons. The Sikh religion thus acquired 
enormous advantage over the preceding faiths and beliefs in adopting 
the scientific temper as the sheet-anchor of man’s physical existence, 
even as it refused to stay earth-bound. Myth and superstition were 
forever banished from the Sikh thought and theology. The frequent 
use of the idiom pertaining to configuration of planets and heavenly 
bodies in Guru Granth Sahib denotes the depth of ignorance among 
the illiterate masses then — as now. 

One is struck by the reference to sciences other than physical. 
Take, for instance, the following utterance of Guru Arjun, the fifth 
Guru, on economic disparity being the root cause of social unrest: 


fag fafa agg fr fafa fos 1 
fag fafa Bot y fed qar 1 
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gy fuera 3 A yas Ret Bear ShA 1 (page 1019) 

You could not find a more appropriate motto for the world Bank. 

Enter the rationalist, who decries teligion as the villian generating 
internecine hatred. This reaction atises from ignorance of science of 
the mind. Religious perversity, not religion or Theology, is responsible 
for the hate and violence. This was not a conflict between religion 
and science, but between religion and blind faith. The blind faith, of 
whatever denomination, breeds hatred and violence. The entire Guru 
Granth Sahib is a repudiation of this false religion: 

Hin aug H Oey afs mug nosy aug as F 1 

nun ag yfows afs mug a ag aug ane i (page 1103) 

Fanaticism is merely another face of this falsity. It is contageous. 


It tends to evoke similar response from the adversary. Pascal (1623- = 


62) said it more than three centuries ago, “Men never do evil so 
completely and cheerfully as when they do it from religious conviction.” 
This is true of any religion gone berserk — including Sikhism. It is also 
true of the narrow nationalism of the kind that induces wars, such as 
between Iran and Iraq, or hatred, such as between India and Pakistan. 
Narrow Nationalism, often masquerading as patriotism, is as dangerous 
as blind faith bereft of the true scientific spirit of enquiry which Guru 


Granth Sahib sanctifies in numerous allusions. Cynics never fail to 


argue, ‘How can one speak of a benevolent God in a world of war and 
misery and malignancy, little realising that the very question opens 
the door to theological enlightenment, the truth about pain and pleasute, 
life and death on the physical plane, the suffering of the righteous, the 
crucifixion of a Christ or the agonising martyrdom of Guru Arjun. 


THE PLURAL SOCIETY IN A SECULAR STATE 

The twin dangers that Sikhism faces today are the ultra-liberalism, 
on the one hand, which seeks to discard the basic discipline, and the 
fundamentalism, which takes us into a blind alley, on the other. To 
turn one’s back on the code of conduct, or rehat maryada is tantamount 
to mass hara kiri. Fundamentalism, on the other hand, is founded on 
the concept.that the rehat maryada must be interpreted literally and 
placed on an absolute pedestal. In one sense, fundamentalism is the 
by-product of the traumatic events of the last few decades.’ The media 


widely publicized the new Theological phenomenon as 
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fundamentalism. More deplorable was the media’s onslaught against 


_ established traditions, such as Amrit Prachar and the reaffirmation of 


the explicit symbols of Sikhism. The official media gave it a sinister 
aspect, undermining its spiritual significance and its importance as a . 
bulwark of Indian defense and integrity. This oe Sener 
results. 

Today’s average urban, educated Sikh is seats to correlate 
himself. Hé wants to hunt with the hounds, but finds himself running 
with the hares. He is half-worldly, half other-worldly, a wishy washy 
egoist, occasionally a terminal schizophrenic. His thought process is 
atrophied, his religiosity skin-deep. Since 1984, which was the 


_ watershed year — captains of industry, commerce and agriculture have 


~- 


rearranged their lives around money and materialism, not around the 
Guru’s purpose. Even their observance of the religious occasions, 
3a, Mess, mds urs, whether happy or sad revolve around money and 
ostentation. The day may start with kirtan, but it often ends up with 
an evening cocktail. God is conveniently marginalized] 

Partly, this image is the result of a materialist plural society in 
which different people professing different religions come into daily 
contact. Diversity is an inevitable fact of life in a shrinking world. 
Equal respect for all religions is the best way of peaceful co-existence. 
That is the raison-d’etre of the policy of secularism enshrined in the 
Indian Constitution. In simple terms, it means the State or Government 
must not get involved in any single religion or religious practice, not 
even when that religion happens to be the majority’s religion. One 
could call it, roughly, a policy of ‘wholesome neutrality. 

But are the ground-rules of such a policy of neutrality being 


followed in India today? We find that the government, as well as the 


political system, are deeply involved, not in the moral principles of 
religion, but in the trappings of it. At election time, candidates are 
often selected on the basis of caste or community. The formal opening 
of development projects is marked with religious rituals, like Bhoomi 


b- Pujan and the breaking of coconut. Leaders of Government are ever 


sO anxious to be seen with ‘/ak’ mark on the forehead and an 
angavastram around the neck. 
You simply cannot build compartments into life in a society where 
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teligion is a force to reckon with. If the leaders cannot practise 
secularism in the true sense of the term, why not concede the 
imperatives of equal respect for all religions? So irresistible is the ` 
mystique of religion that modern nationalism is tempted to adopt its 
symbology. The country is symbolized by the figure of a shakm or 
goddess. Idols, samadhis, eternal flames, Vedic hymns as logos, and 
other paraphernalia are elaborately and freely displayed, and obeisance 
` demanded. The department of Science and Technology, Government 
of India, actually sponsored a British Vigyan Mandal’s rain-producing 
project at Mathura in May, 1988. Any deviation from the norms 
prescribed by the State is met with swift indictment. Indeed the State 
has arrogated to itself the omnipotence of God! This danger of the 
State power approximating to Divine power is as real as the danger ™ 
spelt by fanatical fundamentalism in religion. 

- Achievement of religious tolerance among people is all the more 
essential in a plural society. Likewise, the State has to be wholesomely 
neutral in order to be truly secular. The Sikh theology and lore has it 
in its genius to offer dynamic participation in the nation’s life. 
Participation, however, presupposes dignity, identity and discipline. 


A GLORIOUS HERITAGE PROJECTED INTO THE FUTURE 

History helps us to identify ourselves in time and space. To ignore 
the past or forget the tradition is to be ungrateful to those who shaped 
our ethos and sacrificed their tomorrows for our todays. We cannot y- 
sleepwalk through our present, unaware of our past and unprepared 
for the future that our children are heading for. We cannot side-step 
the crucial message of Guru Granth Sahib that God may be working 
-through these traumatic events to accomplish the Divine will in order 
to draw us closer to His purpose. In this uncertain world, Guru Granth 
Sahib offers the only certainty, the only firm moorings in the raging 
tempest. This may sound simplistic, but it is the heart of the Sikh 
doctrine. 

That doctrine tells us that, notwithstanding the chaos and tyranny, ee 
God is in charge of the universe: not God of the Sikhs or Hindus or 
Muslims, but God of all humanity. That is the most reassuring fact of 
life. Not only does it provide confidence, it also engenders a buoyant 
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optimism — charbdi kala — which is the mystical formula for success. 
To be God-accepted and God-tealized is our best reason for living a 

righteous, charitable and compassionate life as demonstrated and 
demanded by the succession of Ten Great Teachers. Only such a life 
can be meaningful for the individual, the family, the society, the country 
and, indeed, for all the human race. We may be passing through the 
age of technology, of space exploration, of energy crisis and 
environmental pollution, but nothing can save humanity with as much 
certitude as the principles enshrined in Guru Granth Sahib. 


go 


The lotus as also the film of dirt 
Sprout out of the clear waters of the pond. 
The lotus lives with both 
And yet keeps itself aloof from them. 
But, O-frog, you do not understand this, 
And while living in the same pond, 
4- You eat only the dirt, 
Realising never the value of the pure nectar contained therein. ` 
You live there all the time, but do not know the way of love 
Like the black-bee, who, 
Perceiving the charm of the lotus flower, comes from afar, 
And remains imbued with it. : 
— Guru Granth Sahib, p 990 


fens Hefs SAfA fosHs Ae UeHiS Wes 3 u 

uenis Wes AG TH Hafs Afar te adits 19 1 
ee a wgs g aafo a Tas A 

id, Ga ae ore 

ay AS fos 5 BAS nishas Ae ve Yo F 1 

Ge gyest gag foenth naosg aaa 3 1 


SIGNIFICANCE OF CONTEMPORARY PERSIAN 
SOURCES RELATING TO GURU GOBIND SINGH 


Dr KIRPAL SINGH* 





Persian was the court language when the Sikh Gurus gave their 
sermons. It is therefore very significant that the contemporary Persian 
sources are studied minutely in order to reconstruct the early Sikhy 
history. The purpose of this paper is to highlight the contemporary 
Persian sources relating to Guru Gobind Singh. 

The most important Persian source of information relating to 
Guru Gobind Singh is his Zafarnamah' - letter addressed to the Mughal 
Emperor.’ It is believed that it must have been addressed in prose as 
was the custom in those days and later on versified by the Guru himself 
with the title Zafarnamah. This letter was written in 1706 AD and 
Bhai Daya Singh was asked to take it to Aurangzeb.’ 

The opening lines, about twelve couplets, are in the praise of 
God. The first portion of the letter is known as Dastan and it has been 
supplemented by eleven Hakayat which have very remote bearing on 
Dastan itself and its subject matter. It is most probable that twelfth 
Hakayat might have been added to Dastan later on. So the first chapter 
of Zafarnama, i.e., Dastan‘ is one of the most important source of 
information about the later life of Guru Gobind Singh 7. í 

In Zafarnamah, Guru Gobind Singh has complained to Aurangzeb 
about the treachery of his governors, who attacked the Guru breaking 
theit oaths. The Guru informs that he had forty followers to face the 
hosts of Mughal army. 

“What can hunger stricken forty persons do when they are 

suppressed by ten /ac of army.” ee 

“Those promise breakers came without any delay and attacked 
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with sword, arrow and guns.” (19-28) 
The Guru asserts that he had been forced to wage war against 
> Mughal Army: "Forced by the circumstances, I came forward and 
planned the use of arrow and gun."(21) When all other means failed it 
is lawful to have a last resort to the sword." (22) The Guru describes 
the Mughal army in the following lines: 

“In black uniform they came like flies and all at once they ean 

-to make hue and cry.”(26) 

Guru Gobind Singh describes the battle of Chamkaur in the 
following lines: 

“Whosoever came out of the shelter, he was drowned in blood 
even with single arrow. ` 

“When I found that Nahir Khan had come to battle field, he was 
also struck with an arrow without any delay.(.28-29) 

“What bravery can be expected in the battlefield when forty 
persons are attacked by the countless numbers’’(41) 

Guru Gobind Singh admonishes Aurangzeb that he should 

recognise true God in everybody: 

“You should recognise God and not injure others on the advice 

of somebody.”(65) - 

Guru declares his firm faith in God and intimates Aurangzeb 
that he was not afraid of his kingly powers: 

“If you look at your army and wealth, my refuge is God’s 

contentment. If you ate proud of country and wealth, then my 

œ shelter is God.” (105-106) 

Abkam-i-Alamgir? is another vety important source of Aurangzeb’s 
reign and a significant document for study of Guru Gobind Singh’s 
last phase of life. It was written by Inayat Ullah Khan, son of Shakar 
Ullah Khan Kashmiri. He had been newswriter during Aurangzeb reign. 
Born in Kashmir, he was appointed teacher of Zebu Nissa, daughter 
of Aurangzeb who recommended him to her father for employment. 
Starting from a lower post, he became one of the most trusted officer 
of the Emperor, and rose to a high rank. Later on he was appointed as 

¿Governor of Kashmir by Emperor Jahandar Shah. He died in 1726/ 
27. According to the author of Maathur-n/-Umra, he had agreeable 
disposition and was known for his respect for the fagwérs. He collected 
the orders, which were issued through him and gave them the name 
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“Abkam-i-Alamgir’’ (Maathur-ul-Umra, eng trans, Vol I, p 682). J N 
Sarkar writes that he also persuaded Saqi Musta Khan to write “Muwasur- 
t-Alamgin.” He writes in its Introduction, “After his (Aurangzeb’s) 4 
death in 1707, his last secretary and favourite disciple in State policy 
and Religiosity, Inayete Ullah Khan Kashmiri urged Saqi Musta’d Khan ._ 
to complete the history of such a model king.” (eng trans, Asiatic 
Society, Calcutta, 1947, p v) 

The following extracts from Abkam-i:Alamgin have been translated 
into English by the writer of these lines. These relate to the life of 
Guru Gobind Singh: 

“Report was received based on Nanak worshipper Gobind, 
teaching from twelve kos from Sirhind and sending reinforcement 
of seven hundred horsemen with arsenal and beseiging the Guru 
in the bawli of Chamkaur and killing of his two sons and his 
other companions, and arrest of one of his sons alongwith his 
mother.”* (Here the last statement is wrong — two of his sons 
were arrested along with their grandmother). 

“When this report throwing light on these matters was seen by 

the exalted Majesty he gave detailed instructions to Mirza Yar 

Beg. Details of that subject has not been received.” 

“With order of World conquering king, it was recorded that after 
receiving the letter of Gobind (Guru Gobind Singh) Rais (Chief 
or Governor) worshipper of Nanak, containing his intention of 
seeing his Majesty the king, for making request for which he had 
sent his saki. With generosity and kindness, the exalted king* 
honoured by issuing an order that Mohammad Beg Mace Bearer 
and Sheikh Yaar Mohammad Mansabdar be appointed to deliver 
the royal order to Wazir Munim Khan. The revered Khan was 
ordered by the exalted king that he should pursuade him (Guru 

Gobind Singh) and invite him to his presence. After giving the 

orders to Khan’s trusted persons, Mace Bearer the mansabdar may 

return to the king. — l 

“Whichever place in the neighbourhood of Sirhind Gobind (Guru 
Gobind Singh) reaches that man of high status may be allowed tot- 
pass after giving him protection. This may be done openly or 
secretly if (Guru Gobind Singh) hesitated he should be conciliated 


~ 
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and persuaded (to come to the south). If (Guru Gobind Singh) 

demands expenses of travelling he should be given cash money 

according to the need from the wealth taken from that revered 
person.” 

Another significant source of the Guru’s time was Muntakbib-ul- 
Lubab (1722 AD) by Khafi Khan. It is the history of Mughals from 
the very beginning to the early years of the reign of Mohammad Shah 
by Muhammad Hasham, also called Hasham Ali Khan and popularly 
known as Khafi Khan. His father, Khwaja Mir was in the service of 
Aurangzeb. Khafi Khan has described the rise of the Sikhs under 
Banda and he has furnished great details though in the usual abusive 
language often used for Sikhs in those days. A careful study of the 
writings of Khafi Khan will yield valuable details and information 
about the Sikhs. About the early Sikh history, i.e., 1469-1708 AD, | 
Khafi Khan has not written much. He has written the following few 
lines about the Sikhs during the times of Sikh Gurus: 

About Guru Gobind Singh Ji, Khafi Khan has written only the 
following lines: 

“During those days when Bahadur Shah had set out on his march 
towards the Deccan, a person named Gobind, one of the leaders 
of that notorious sect, come to his presence and accompanied 
him with two or three hundred horsemen, lancers and footmen 
and two or three months later, he died (from a wound of a dagger 
though his murderer remained unknown).”* 

Another important work referring to Guru Gobind Singh is 
Tarikh-t-Bahadur Shah. This is anonymous work extending from the 
death of Aurangzeb to the Accession of Muhammad Shah, written 
forty years after the death of Aurangzeb, and therefore in 1747 AD. 
As its title indicates, Bahadur Shab’s reign is a leading subject. About 
Guru Gobind Singh’s death following account has been given: 

“At the time the army was marching southwards towards 

Burhanpur, Guru Gobind one of the grandsons of Nanak, had 

come into these districts of travel, and accompanied the royal 

` camp. He was in the habit of constantly addressing assemblies of 
wordly persons, religious fanatics, and all sorts of people. One 
day an Afghan who frequently attended these meetings, was sitting 
listening to him, when certain expressions, unfit for the ears of 
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the faithful, fell from the tongue of the Guru. The Afghan was 
enraged, and regardless of the Guru’s dignity and importance, he 
gave him two or three stabs with a knife and killed him.’”® 
Another contemporary mine of information was A&bbari-Darbar- 
i: Mualla. 1 The newsletter called A&hbar-+-Darbart-Mualla were not 
exclusively the news of the imperial court as the title would suggest, 
but were generally the summaries of the news submitted to the Emperor 
by the official newswriters, Waqai-Nawis, Waqai Nigar, etc. The 
representatives of various states and provinces of the country stationed 
at the capital passed on these news to their respective masters. Such 
collections of letters were available at Jaipur as well as Poona. Dr 
Ganda Singh examined these letters at Jaipur in 1944 and brought a 
copy of the letters from 1707 AD to 1718 AD for Sikh History 


Research Dept, Khalsa College, Amritsar. These letters relate to the ` 


last years of Guru Gobind Singh and Banda Singh Bahadur. 
English translation of Dr Ganda Singh’s collection had been done 
by Dr Bhagat Singh which was published in the Punjab Past and Present. 
- Only translation of letters pertaining to Guru Gobind Singh are given 
below: 
During the reign of Emperor Bahadur Shah (1707-1782 AD) (July 
24, 1707 — Thursday. (Jamadi-ul-Awwal, First Bahadurshahi reignal 
year. A H 1119) 


In response to the Emperor’s instructions (Guru Gobind 


Singh) (the 9") successor of Guru Nanak, came duly armed and joined 
his company. The Guru made a nazar of one thousand gold mohars to 
the Emperor and receivéd in return, a hilat (tobe of honour) and a 
medal studded with precious jewels as a present and got his leave. 

Oct 28, 1708 — Thursday (24 Shaban, 2™ Bahadurshahi, A H 

1120) 

It was reported to the Emperor that Guru Gobind Rai had killed 
Jamshed Khan — an Afghan. A dress of mourning was bestowed upon 
the son of the (killed) Khan. 

October 30, 1708 — Saturday (26 Shaba n, 2" Bahadurshahi, A 

H 1120) 

On the death of Guru Gobind Singh, the Emperor ordered that 
a mourning dress be sent to the son of the Guru — the Nanak Panthi. 

November 11, 1708 — Thursday.(9 Ramzan, 2™ Bahadutshahi, A 


A 


A 


SIGNIFICANCE OF CONTEMPORARY PERSIAN SOURCES RELATING TO GURU GOBIND SINGH 51 


H 1120) 
‘The Emperor was informed that the deceased Guru Gobind Singh 
3 had left behind a lot of property. The Emperor’s order regarding the 
confiscation of the Guru's property was solicited. He said that with 
that property/ wealth, the royal treasury would not become replete. It 
was the property of the darveshes. It was ordered to be left untouched. 
(The news of Royal Mughal Court: The Punjab Past and Present), 
Vol. XVIH- II, October 1984, Serial No 36, Punjabi University, Patiala. 


SIGNIFICANCE - 

There is no doubt that Guru Gobind Singh addressed the letter 
to Emperor Aurangzeb and sent it to him through Bhai Daya Singh. It 
is confirmed by Ahbkam-i-Alamgiri, wherein the receipt of the letter 

4. from Guru Gobind Singh has been specifically mentioned. Gurmukhi . 
contemporaty source Gwrsobha by Senapat also mentions the despatch 
of letter to Emperor Aurangzeb. The contents of the letter give details 
regarding the besiege of the Guru at Chamkaur which has also been 

_ mentioned in Abkam-i-Alamgin. It is most important point as to why . 
Aurangzeb and his successor wanted the Guru to go to the South. In 
Abkam-i-Alamgiri it bas been recorded that Guru Gobind Singh should 
be “conciliated and pursuaded to go to South.” Evidently, Mughal 
Emperor considered Guru Gobind Singh to be a source of danger in 
the north as he had a large following there. l 

. The most important source of information about the last phase 
of Guru Gobind Singh is Akbbar-i-Darbvart-Mualla. It has been stated 

* there that Guru Gobind Singh met the Mughal Emperor Bahadur Shah 
in the fort of Agra, where he was granted a bilat and a medal studded 
with precious jewels. This is confirmed by contemporary Gurmukhi 
soutce Guarsobha by Senapat. - 

This persian source also gives valuable information regarding the 
killer of Guru Gobind Singh as has been recorded that Jamshed Khan, 
an Afghan attacked the Guru and he was killed by the Guru. 
Subsequently, the Emperor bestowed on the son of the killed Khan a 
robe of mourning. That implies that the attack on Guru Gobind Singh 

i was within the knowledge of Mughal Emperor and he knew the killer. 
Outwardly the Mughal Emperor was friendly towards the Guru but ' 
inwardly he wanted to get rid of him, somehow or the other. This is 
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proved by this Persian source and this information is not available 
anywhere else. _ . 


SNA A 


p 


REFERENCES 


Zafarnamah is the last verse in Dasam Granth (Gurmukhi). I 
have depended on the text of Zafarnamah from the book with 
the same title. Published by Punjab Govt’s Language Dept, 
Patiala. 

There is no doubt that Guru Gobind Singh addressed the 
letter to the Mughal Emperor Aurangzeb as its receipt has 
been recorded in Ahkam-i-Alamgin. T 
Gursobha edited by Dr Ganda Singh, AA University, 
Patiala, 1996, p 134 

Tarikh-i-Makhaz-i-Sikhan, published by SGPC, Amritsar, 1949, 
p 66. 

Ahbkam-i-Alamgiri, ibid., pp 72-75 

Ibid., pp 72-75 

Tid., p 74 

Muntakhab-ul-Lubab, published by the Asiatic Society, 
Calcutta, 1874, Vol II, p 652 

Tarikb-i-Bahadurshabi, History told by its own historians, Vol 
VIL, p 565-7 : E 
Akbbarat-i-Darbar-i-Mualla, News of the royal Mughal Court, 
Punjab Past and Present, Vol VII, Part 2, October 1984, Punjabi 
University, Patiala. 


UNSHORN HAIR —- THE DEFINING EMBLEM OF 
SIKHISM 


Dr HarnaM SINGH SHAN* 





Keeping in view the discussion going on in the press, public and 

igh Court regarding the definition of a Sikh and importance of 

unshorn hair in Sikh religion, I give below, in verbatim and in 

chronological order, some relevant quotations (alongwith their 

rendering into English) from the earliest available contemporary or 

neat-contemporary historical writings about the Sikhs and Sikhism for 
the information of all concerned. 

According to these documented assertions, unshorn hair is the 
basic defining emblem of Sikhism and is an integral aspect of its faith. 
It is the most essential ingredient for a Sikh and is the first and foremost 
requirement to be a Sikh. 

1. From Hagwri Rehatnama (code of conduct) by Bhai Chaupa Singh, 
_ Anandpur, 1702, injunction no 138: 
> AR ant rat at. 
The Sikh faith lies in remaining steadfast in its cause to the last 
hair of one’s body and to one’s last breath... 
2. From Parchian by Sadhu Sewa Dass, Nanded — 1708 AD, parchi 
no 18: 
“a Na fife var, A ant fast wa magt faat a ada | 
ant mat fas wa He yd, mor Hoe Se dt vst d ae ant HAST 
afas gat è P 
“Whosoever is or shall be my Sikh, he or she shall not be without 
unshorn hait and weapons. 
Without long hair and weapons a person in only half a one. 
He or she is complete only when he or she bears unshorn hair and 


* Prof Emeritus, PU, Chandigarh, # 605, Sector 16-D, Chandigarh 


54 


ABSTRACTS OF SIKH STUDIES : APRIL-JUNE 2009 / 541 NS 


wears weapons.” 


From Sri Guru Sobha by Chandar Sain Sainapat, Wazirabad — 17114- 
AD, Chapter V, st 30: 
Sd" JaH H 3 veer fry wet , 

ar èar Jan A 3 glar faren 

Ja aT ule, AA ost oT ere, 

As etodg, Sag, Ig At aT HSA |. 

He who will obey my orders, will be a true Sikh 

And he who disobeys these, will be a rogue... 

He who abstains from the polluting hookah 


`- And never cuts his hairs and beard, 


He alone will be a Sikh of the Guru’s own Khalsa. ~ 
From Bansavalinama Dasan Patshabian ka by Bhai Kesar Singh 
Chhiber, Jammu —-1769, ch 10, st 290-92: 
md te ata ger smat an wre | 

Guru Gobind Singh made the Khalsa Panth ‘distinct and 
independent. He fixed unshorn hair as its distinctive feature. 

od a Te Hit faod o wearer ure, 

mud ag at tra wars | 

A Sikh is not to let a barber touch his bad and face. 

His religion is to be called the 'Kesadhari Panth.' 

(That is, the faith of such followers who keep and respect unshorn 
hair.) Pa 
From Makhiz-e-Twartkh-i-Sikhan ed. by Dr Ganda Singh, Amritsar, 
1949, p 89: 

fase frat ef Ua das we, 

Jafa © ane et ÙA HHE | 

aar, Ade, Fe, aur feet, 

faa an de we PHS fou | 

These five Ks are defining emblems of Sikhism: 
Kara (steel bracelet), Kard (sword), Kachh (breeches), 
Kangha (comb) and Kes (unshorn hair). 

Their omission is not at all pardonable; 

But without the unkeep of the unshorn hair 


. All other emblems are of no significance. i 
6. From Guru Kian Sakbian by Bhatt Sarup Singh Kaushish, Bhadson- 


A? 
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1790 AD, Sakhi no 59: 

After administering Amrit (Nectar of the double- edged 
broadsword) Gutu Gobind Singh, mentioning the four grave 
breaches of the Khalsa Discipline, forbade firstly the trimming or 
shaving hair of the body in the following words: 
fat så ASS wS 2 vigd gta ott at Gace 

(That is, sacrilege of the hair from the top of the head to the toe _ 
of the foot.) 


. From Gur Bilas Patshahi 10 by Bhai Sukha Singh, Anandpur-1797, 


Canto 23, st 35: 

fast HAZ ah, ad as AS | 

ad ae sat fos & frame | 

An unarined and hair-shorn person is like a miserable sheep, 
Liable to be led to any place, a any one who chooses to hold it 
by the ears. 


With sacred marks on their foreheads 
And their loin-cloths tucked in behind 
(In the manner of pious Hindus) 
They are relentless butchers 

With daggers in their bands. 


— Guru Granth Sahib, p 471 


He fear 3f3 üf are u 
Jfa edt a aned a 


TURBAN: AN UNINTENDED TARGET 


BHUPINDER SINGH MAHAL* 





The yeat 2008 turned annus horribilis for the Sikhs of diaspora as 
the issue of turban came to the fote, yet again, this time on two ocean- 
separated countries: France and Canada. 

The prospect of his personal religious symbol(s) being made an 
issue in some shape or form by the mainstream of his adopted country 
hangs over a Sikh like a sword of Damocles. The turban remains a 
perennial problem for the Sikh immigrant. 

But, it is not turban per se that becomes an emotionally charged 
issue for the host community. There is no overt campaigning for socio- 
religious legislation to ban the turban. Even the opinionated bigot 
does not object to its wearer, only that it should not be worn in specific 
work places (e.g., RCMP in Canada), societal arenas (e.g., Legion Halls) 
or in matters of personal or public safety (e.g., wearing of helmet by 
motorcyclist). 

In France, the issue of the turban was an unintended byproduct 
of the government’s attempt to ban wearing of hijab (headscarf for 
women) in public schools and denial of citizenship to a burga wearing 
Moroccan woman that most French saw as epitomizing Islamic 
extremism. France that prides itself as a Gallic French nation is 
increasingly fearful of turning into an Afro-Mediterranean country as 
the newcomers from North Africa — constituting 8% of the French 
population - are drastically altering the demographics. There is 
widespread perception that racial and religious divisions will enervate 
“French identity”. l 

Consequently, serial Islamic religious demands have whipped up 
much angst across the nation, reaching its apotheosis in the December 
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2003 recommendation of the Stasi Commission to forbid students 
pfrom wearing “’conspicuous” signs that promote religious 
particularities. 

Although hijab was the sole trigger, the parliamentary debate was 
to broaden its scope to include all visible symbols of faith. Accordingly, 
on February 10, 2004, the majority in the National Assembly voted to 
ban all conspicuously visible religious symbols in all publically funded 
schools, including but not limited to headscarves for Muslim girls, 
yatmulkes for Jewish boys and turbans for Sikh boys. 

‘On November 5, 2004, a high school in Bobigny — a commune in 
the northeastern suburbs of Paris — expelled two turbaned Sikh 

‘students, an incident that led to a great hue and cry about. the ban on 
l turbans. The French insist that publically funded educational 
institutions must abide by the law. 

A telling moment was the bizarre development at the joint press 
conference held by French President Nicolas Sarkozy and Indian Prime 
Minister Manmohan Singh in Marseille on September 30, 2008, 
following hard on the heels of the EU-Indian summit on civilian nuclear 
reseatch and development. 

Answering a reporter’s question while standing next to the Indian 
PM Manmohan Singh, a Sikh, a palpably annoyed Sarkozy spoke of 
respect for Sikh customs and traditions, but then curtly retorted, “But 

> Sit, we have rules, rules concerning the neutrality of civil servants, 
rules concerning secularism, and these rules don’t apply only to Sikhs, 
they apply to Muslims and others. They apply to all on the territory of 
the French Republic.” 

_ Six months earlier, 39-year old Baljinder Singh Badeshi, a 
motorcycle enthusiast, was to challenge an Ontario (Canada) law 
requiring wearing. of helmets on grounds that his faith instructs that 
nothing should be worn over a turban. 

The Crown advanced two major factors in countering the dai 
-j claim. First, they argued that helmet-less injuries cost around $6,000 
Pete in hospitalized care than helmeted riders. Second, they 
emphasized that personal injury notwithstanding, the impact on 
beloved family and friends can be very traumatic; and, in case of a 
fatality, economically crippling to the family. 
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While sympathetic to the defense claim that helmet may violate 
religious freedom, Ontario Court Judge James Blacklock ruled.— 
nonetheless that added health-care costs and the grievous loss of a 
loved one overwhelmingly affect society and that it was imperative on 
all motorcyclists to abide by the provincial safety regulations. 

The dissimilarities between the two incidents are in stark contrast. 
Of the two incidents, the situation in France is by far the most 
detrimental as it promulgates severe punitive measures against thé 
Sikh collectivity relative to the wearing of helmet by a Canadian Sikh 
motorcyclist pursuing an individually focused recreational activity. 

The turban is a religiously mandated head covering and a cherished 
symbol. Ask any child from Brazil to Auckland, Beijing to Paris, » 
Iceland to Tahiti to sketch a picture of a Sikh and most probably it 
will be of a turbaned and bearded person, affirming the reality of 
turban as the quintessential symbol of being a Sikh. 

Additionally, it is a generally accepted religious imperative that 
the turban remains intact and the wearer guard against it being unfurled 
in public. However, there are exceptional cases when the former 
requirement may be modified, generally in the sports arena. - For 
example, 28-year old offspinner cricketer Harbhajan Singh prefers to 
replace his turban with a head-wrap; so will a wrestler or a boxer. 
Such an alternative option is dictated by the circumstances that may 
result in the unfurling of the turban during the game, bout or play. 
One may argue that in such limited instances the temporaty head- 
wrap may not constitute an infringement of the religious tradition. 

Although it behooves the Sikh community, as a ‘collectivity, to 
fight tooth and nail for the right to wear a turban in France, the Sikh 
community needs to take a more cautious approach against seeking 
redress for an individual who is in violation of the laws of his adopted 
country, as was the case for the Ontarian Sikh. 

Riding a motorcycle is a personal pastime, not a communally 
licensed leisure pursuit. Baljinder Singh Badeshi could have followed į 
examples set by sportsmen and worn a head-wrap under a helmet. 
Instead, he chose to openly flout Ontario law by not wearing a helmet 
and court publicity by making the turban an issue. Remedy for personal 
rights should be sought by the individual himself and those engaged 
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in similar leisure activity. 

Baljinder Singh’s defense that articles of his faith do not allow 
placement of any accoutrement over a turban requires some scrutiny. 
In a not-so-distant past a Sikh peasant carried firewood, sugarcane or 
sack of grains on his turbaned head; Sikh porters may carry passenget 
baggage on their heads; during a rainstorm an umbrella-less Sikh may 
remove his jacket to cover his turban or use parka jacket hood; 
conversely, as mark of a contrite gesture an honorable Sikh may remove 
and place his turban at the feet of the aggrieved person. The notion 
that nothing can cover a turban sanctifies the turban as a scared: 
garment. But, there is no supportive religious authority that historically 
contextualizes what can or cannot be worn over a turban. 

Turban becomes an issue for the Sikh of diaspora only when the 
right to wear it collides with the laws and regulations of his adopted 
country or if the mainstream have express or disguised reservations. 

The right to wear turban in a workplace or public square is mostly 
settled. The right to wear it in secular institutions such as publically 
funded schools in France is a brand-new issue. The Sikh collectivity 
needs to forge an alliance with the Jews and Muslims to overturn or 
modify the French law. While the community needs to be more vigilant 
on materially critical turban-related issues, it should ratchet down 
pressure in matters that are on the periphery. 

By moving increasingly towards socio-religious pluralism the 
western nations have emboldened individual groups to ratchet up 
community-focused demands; the more diverse a nation, the greater 
the aggregation of ethnic demands. The flip side of diversity is ethnic 
competitiveness that encourages groups to vie with kindred groups 
for advancing of their own particular agenda. 

Groups jostling for a particular parochial position do often lose 
out. Ontario Jews and Catholics enjoyed the privilege of faith-based 
tribunals for adjudicating on some aspects of family law (e.g., divorce). 


_In 2003, Muslims in Ontario campaigned for a similar tribunal of their 


own governed by Shariah law. Critics such as Council on American- 
Islamic Relations Canada, Amnesty International and some prominent 
Muslim women protested against setting up of Shatiah-based tribunal 
that they viewed as the judicial antithesis of Canadian Charter of 
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Rights and established common law. Accordingly, in 2005, on the 
urging of the Premier Dalton McGuinty, Ontario banned all faith- 
based tribunals proving that unchecked inter-ethnic ambitions can end 
up as a lose-lose proposition for all. i 

The right to wear a turban is a collective right that carries with it 
responsibilities that requires the wearer to recognize that the concepts 
of “collective” right and “individual” right are not coextensive. 
Personal pursuits of an individual that are likely to clash with rules 
and regulations of the adopted country needs to be tempered. Even 
in the case of collective rights, it is better to err on the side of caution 
by recognizing that particularized serial community-focused demands, 
especially the ones on the margins, may not only ill-serve the group » 
but invite a serious backlash against such demands from the 
mainstream. 


It is vain to ask for pleasure instead of pain, 
When suffering comes; 

For, pleasure and suffering are like clothes, 

Which man must wear as they come (from the Lord). 


— Guru Granth Sahib, p 149 


Bod see suet gy rfs vefhafs Ha 1 
ay oy ote afa oud ufsafo mfe Hoe 1 


SIGNIFICANT DEVELOPMENTS OF THE SIKH 
COMMUNITY 


Dr Mapanyit Kaur* 





We witnessed events of far reaching consequences of great 
significance in the current history of the Sikh community. These 
zy events have generated occasions of integrating the Sikhs, scattered 
~ all over the globe to come together on one platform and consolidate 
the solidarity of their community into one strong unit, so that their 
common problems can be resolved easily. The awareness of the 
sense of belonging to a spiritually oriented, humanitarian, universal 
` and progressive world-view has harnessed the spirit of reviving 
the old glory of the Khalsa in the present context. _ 

300 years have passed since Guru Gobind Singh conferred 
gurgaddi (succession) on Guru Granth Sahib in Nanded, 
Maharashtra. The holy book of the Sikhs was first compiled by 
Guru Arjun Dev, the fifth Guru of the Sikhs at Amritsar in 1604 

_ AD. This version is known as the Adi Granth. Its second and final 
> version was compiled by Guru Gobind Singh, the tenth Guru of 
the Sikhs at Damdama Sahib in 1705 AD. He added the saloks 
(hymns) of Guru Tegh Bahadur (the ninth Guru of the Sikhs) to 
the volume of the Adi Granth at Talwandi Sabo. This version was 
bestowed the status of shabad guru by announcing its gurgaddi as 
the eternal Guru, Guru Granth Sahib, of the Sikhs by Guru Gobind 
Singh | before his demise at Nanded on November 7, 1708 AD. To 
commemorate the tercentenaties, the SGPC, Amritsar, Punjab Govt, 
Central Govt of India, Maharashtra Govt, and Takht Sri Hazur 
4. Sahib, Nanded, participated i in a big way. Huge donations from 
Indian as well as NRI Sikhs also poured in. 


* Prof (retd), Dept of Guru Nanak Studies, Guru Nanak Dev Univ, Amritsar . 
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PLANS FOR MAKING THE TERCENTENARIES A WORLD EVENT 

The Shiromani Gurdwara Parbandhak Committee (SGPC) - 
finalized its plan for celebrating the tercentenary of the completion we- 
of Guru.Granth Sahib and requested the Centre Government of 
India to give global coverage to the event. The Government had 
already earmarked Rs 813 crore for celebrating the historical event. 
The plan of the route of Guru Gobind Singh Marg from Talwandi 
Sabo (Bhatinda, Punjab) to Nanded Sahib (Maharashtra), which is 
likely to pass through seven states, has been finalized. The Central 
Government has been approached to raise a memorial at Nanded 
Sahib and a library in New Delhi in the name of Guru Gobind 
Singh. | 

Under the patronage of SGPC, artisans made a golden canopy ». 
weighing 12 kg for Guru Granth Sahib palanquin to be presented 
to Takht Sri Hazur Sahib, Nanded. 

Chief Minister of Punjab, Sardar Parkash Singh’ Badal 
announced that a sum of Rs 200 crores will be spent on the overall , 
development of holy cities of Sri Anandpur Sahib and aand 
Sabo as a part of these celebrations. E 

The Government of India requested Sikh families in Punjab 
and Delhi to loan the priceless relics of the Sikh Gurus owned by 
them for display during Gurtagaddi Diwas celebrations. The relics 
included copies of the dirs of Guru Granth Sahib. Some of these 
relics were also on display during the tercentenary of the creation 
of the Khalsa at Anandpur Sahib in 1999. © 

Harmohinder Singh was appointed the convener at Delhi for 
the museum sub-committee set up by the Union Home Ministry. 
There were more than 100 relics now owned by families spread 
across Punjab and Delhi. Harmohinder Singh ensured that proper 
Sikh maryada was maintained when the dirs were displayed at the 
museum and also in Delhi. A museum will be set up in Hazur 
Sahib, Nanded, too. These relics are priceless and of great historical 
importance. Families that had been approached are in Bathinda, a 
Moga, Damdama Sahib, Sabo Ki Talwandi. The family of former 
Punjab Chief Minister Capt Amrinder Singh also has holy arms of 
Guru Gobind Singh. Among the birs of Guru Granth Sahib were 
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two rare birs that are with a family in Chandigarh. Another bir is at 
Bhai Veer Singh Sahitya, Sadan, Delhi. Rare birs from Nepal, 

adAyodhya, Pakistan and Bangladesh were digitized under national 
manuscript mission. 

The committee also held five regional seminars on the 
importance of Guru Granth Sahib. These seminars were held at 
Kolkata, Mumbai, Madurai, Patiala, Chandigarh and Varanasi. 

Apart from the exhibitions and seminars, the committee was 
working to provide a rich historical experience to the Sikhs who 
came from all over the globe to participate in the celebrations. 

In view of the influx of pilgrims and devotees to Nanded on 
this occasion, the Indian Railways ran three special super fast trains 

-from Firozepur, Amritsar and Chandigarh daily to Nanded from 1* 
October to 30% November 2008. Air Flight was also available. 
from Raja Sansi International Airport, Amritsar, to Nanded daily. 


Hoty ARMs ON DISPLAY IN GURU MANAYO GRANTH JAGRITI 
YATRA 
The Sikh community arranged a tour, Guru Manyo Granth 
Jagriti Yatra, displaying shastars (holy arms) of Guru Gobind Singh 
and Sikh martyrs to various parts of India from Nov 15, 2007 to 
mark the beginning of the year-long tercentenary celebrations of 
the Gurtagaddi Diwas. 
, Three hundred years old Sikh shastars, some of them belonging 
to Guru Gobind Singh, were on display in the procession of the 
Guru Manayo Granth Jagriti Yatra, which are kept at Takht Sri 
Sach Khand Hazur Sahib. These include &irpans, swords, spears 
and a long barrel gun. These holy shastars formed a part of the 
nationwide awareness campaign to commemorate 300 years of 
establishment of Guru Granth Sahib as the eternal Guru of the 
Sikhs. Also on display was a handwritten holy bir of Sri Guru 
Granth Sahib in Gurmukhi script from the time of Guru Gobind 
Singh. 
The procession of the Guru Manyo Granth Jagriti Yatra was 
telecast by the TV channels. The composition Tin Saw Saal Guru 
De Naal was sung by Daler Mehandi. The Jagriti Yatra has proved 
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a very effective cord of sentimental coordination and integration 
in the Sikh community. All sections of Sikhs extended full 
cooperation to make this venture successful in every aspect. `} 

The special van, fitted.with transparent glasses on all sides, 
which carried the holy volume of Guru Granth Sahib and the holy 
shastars of Guru Gobind Singh was donated by Vijay Wasan and 
his family from Maharashtra. The Wasans are non-Sikhs, but 
devoted to Sikhism. The entire expenses including petrol and 
maintenance were also borne by the Wasan family. 


NANDED GETS A FACELIFT 

Nanded is the second largest city in the Marathwada region 
of Maharashtra and is also a district headquarters. It is known as, 
an important place of Sikh faith. The Sikhs are in minority ine 
Nanded. Congress President Sonia Gandhi has played a significant 
role in the election of its Municipal Committee. Out of 78 
candidates, only six Sikhs were elected members of the MC, 
Nanded. With the support of Sonia Gandhi, Balwant Singh 
Gaddiwala was elected as Mayor and Surjeet Singh Gill was elected 
as Deputy Mayor of the Municipal Committee. This facilitated 
the construction work and‘expansion of Nanded as per the 
expectations of the Sikhs there. 

According to S Balwant Singh Gaddiwale, more than Rs 900 
crore was spent at Nanded city by the Central andthe State . 
Governments. < 

The town of Nanded geared up for the tercentenary 
celebrations with enthusiam. According to Maharashtra 
government officials, more than 1500 crore had been spent on 
upgrading infrastructure at Nanded under the Nehru Urban Renewal 
Mission. Earlier this year, the town was given a spanking new 
airport, and the main Nanded railway station has been redeveloped 
in the shape of a gurdwara.. The Nanded Civic City Body has 
completed the construction of a 22 kms long peripheral toad © 
connecting all the major gurdwaras of the city. i 

~ Among the major improvements being carried out is the 
overhauling and upgrading of the Sachkhand Sri Hazur Sahib 
Gurdwara Complex. The entire courtyard measuring 2,50,000 sq 
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ft was covered with marble so as to accommodate neary 40,000 
_ devotees at one time. 

i The Railways had pitched with more than 150 pairs of special 
trains to connect various destinations across the countty with 
Nanded during the course of the celebrations. Nanded city officials 
put up tented accommodation, spread over more than 1,500 acres 
that could accommodate more than 5 kb people at one place. 
Adequate security arrangements were made for the safety of the 
devotees and dignitaries visiting Nanded. The state government 
of Maharashtra had beefed up security with 9,000 police and para 
military personnel being roped in from various services. 

Nanded is the second most important city after Aurangabad 
in Marathwada. It is believed that the tercentenary celebrations 
will enhance tourism and economic development of Nanded. 
According to the state government, after the tercentenary 
celebrations, the area will be developed so as to make it one of the 
biggest cotton growing areas of the country. 

The Punjab Yatri Niwas at Nanded is funded by the Punjab 
Government. The building of the rest house is still under 
construction. 


SERIAL ON GURU GRANTH SAHIB BY JALANDHAR DOORDARSHAN 
The shooting of the TV serial ‘Guru Manyo Granth’ by 
-Jalandhar Doordarshan Kendra at ancestral places of Sikh Gurus, 
bhagtas and fakirs, whose hymns have been enshrined in Guru 
Granth Sahib has been completed. The serial is to be telecast in 
English, Hindi and Punjabi on the national TV network in seven 
installments. It is the first ever attempt.by electronic media in this 
field. The seven episodes of this serial include compilation of Sri 

. Guru Granth Sahib, completion and Gurgaddi of Sri Guru Granth 
Sahib, musical arrangement of Gurbani, depiction of nature in Sri 
Guru Granth Sahib, universal message of Sri Guru Granth Sahib 
_ and Gavo sachi bani. Reputed playback singers, including Lata . 
Mangeshkar, Asha Bhonsle, Pandit Jastaj, Bhupinder Mitali, Shreya 
Goshal, Alka Yagnik and Suresh Wadaker, have sung hymns from 
Sti Guru Granth Sahib in the serial. It has been produced and 
directed by Jaswant Deed. Scriptwriter of the serial is the famous 
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Punjabi poet, Surjit Patar. The script is based on the research 
project conducted by Dr Jodh Singh, Head (retd), Religious Studies 
Dept Punjabi University, Patiala. The music is given by Uttam `~ 
Singh. ` ; 


Guru GRANTH SAHIB WORLD UNIVERSITY, FATEHGARH SAHIB 

The foundation stone of Guru Granth Sahib World University 
has been laid by Chief Minister of Punjab Sardar Prakash Singh 
Badal at Fatehgarh Sahib on 1st September 2008 to mark the 
beginning of the 300" anniversary of Gurtagaddi celebrations. 

The plan of the Guru Granth Sahib World University is an 
ambititious project. With the foundation stone laying function of 
this Project, the stage has been. set for the establishment of the + 
first ever university in the name of a holy book. The Sri Guru 
Granth Sahib Fourth Centenary Memorial Trust will manage the 
University, which will come up near the historic Fatehgarh Sahib 
Gurdwara. The 11-member Trust is headed by Shiromani Gurdwara 
Parbandhak Committee (SGPC) chief, Avtar Singh Makkar. It 
includes chief minister Prakash Singh Badal, state Advocate Grewal 
H S Mattewal, former chief secretary R S Mann, four SGPC 
members, including Kiranjot Kaur and Dr Jasbir Singh Ahluwalia 
as its secretary, besides others. The 11-member Trust is to run the - 
affairs of the university and Dr Jasbir Singh Ahluwalia is presently 
functioning as its Vice-Chancellor. The Guru Granth Sahib World % 
University is a unique idea. Contrary to popular perception, the 
university will be in keeping with modern times and trends. Besides 
a school of religions and civilization studies, the institution will 
also have ‘a school of emerging technologies, school of basic 
sciences, school of management, school of social sciences, school 
of arts, school of languages, school of engineering, school of 
architecture and planning, and school of law and social justice. 

The Vice-Chancellor Dr Jasbir Singh Ahluwalia has informed 
the media that the University would neither be religion based nor a 
religious dominated. . The University would take up the teaching 
of emerging technologies like information technology (IT), 
biotechnology (BT) and nanotechnology, besides other emerging 
disciplines like ecology, human rights, etc. The University also 
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aims to promote higher education in rural areas. But it would not 


be possible to give reservation to rural students in this university 
under the present UGC norms. The University, however, has plan 
to hold orientation courses of four to five months duration to ensure 
that rural students are eligible to take admission in the university 
on merit. The.campus of the Guru Granth Sahib World University 


- will come up on 84 acres of land given by the SGPC to the Trust 


}— 


managing it. The construction work of the building is expected to 
start soon. At present, only the foundational monument, Minar-e- 
Ekonkar, has come up on the site. The chairman of the 
management committee, Avtar Singh Makkar has announced that 
the University would collaborate with other universities worldwide. 
The first academic session would start from September 2009. The 
SGPC would provide Rs 450 crores for the project. Rs 50 crores 
would be spent in the first phase. The University proposes to have 
2,500 students on its roll in three years. í 
The establishment of Guru Granth Sahib World University 
would be a boon to students of the area who would be able to get 
education in most recent emerging fields. The Punjab Government - 
(led by Akalis) is laying stress on education and Guru Granth Sahib 
World University is a part of a wider Plan to establish world-class 


‘learning centres in Punjab. ` 


CHIEF KHALSA Diwan UNIVERSITY, Amarrsan 

The Chief Khalsa Diwan Educational Committee will establish 
a University of Chief Khalsa Diwan to mark the 300" year of 
Gurgaddi Diwas of Guru Granth Sahib. The foundation stone of 
the university would be laid by Chief Minister Prakash Singh Badal on 
the concluding day of the 62™ All India Sikh Educational Conference at 
Sri Guru Harkrishan International School at Amritsar. 


SOME SIGNIFICANT FEATURES 


PUNJAB DECLARED HOLIDAY ON GURTAGADDI Diwas ` 


The Punjab Government declared Public holiday on October _ 
20, 2008 on account of tercentenary of Gurtagaddi Diwas. This 
public holiday had been declared in all Punjab Government offices, 
educational institutions and offices of Boards and Corporations. 


68 ABSTRACTS OF SIKH STUDIES : APRIL-JUNE 2009 / 541 NS 


ILLINOIS, USA PROCLAIMED Ocr 20, 2008 as Guru GRANTH Day 

Illinois state Governor Rod Blagojevich, Chicago Mayor 
Richard Daley and Palatine Mayor, Rita Mullins proclaimed October 
20, 2008 as Sri Guru Granth Sahib day. The leaders greeted Sikh 
community on the occasion of tercentenary of consecration of 
Guru Granth Sahib. 

Meanwhile, the Gurdwaras across ee state had drawn up 
elaborate plan to celebrate the occasion and had invited all local 
leaders to join in. 

Sikhism originated in India in 1469 and is the fifth largest 
religion in the world. Twenty five million Sikhs around the world, 
including about half million in the U.S. have celebrated the 
declaration of Sri Guru Granth Sahib, the Eternal Guru (spiritual 
guide) of the Sikhs as declared by the 10" and last Sikh Guru, 
Guru Gobind Singh on October 20, 2008 at Nanded in 
Maharashtra. 
REMITTANCE FOR 105 PRISONERS 

The sentences of around 105 prisoners all over the Punjab 
state had been remitted on the occasion of the celebration of Gurta 
Gaddi Diwas. These prisoners were set free from Ropar Jail on 
October 20, 2008. Prisoners remitted from sentence mainly 
included those who were accused in accident cases. Some case 
was of attempt to murder as well. These prisoners had been 
awarded three to five years of imprisonment. Around 38 prisoners 
had been shifted to Ropar Jail.. These include 13 from Ludhiana 
Central Jail, five from Barnala Jail , four from Gurdaspur Jail, three 
from Nabha Jail, two from Borstal Jail, Ludhiana and one from 
Moga Jail. All the prisoners benefited were serving short sentences. 
OBAMA GREETS SIKHS 

The democratic presidential nominee (later elected President 
of USA) Barack Obama had extended his greetings to the Sikh 
community in America on the occasion of the tercentenary 
celebration of the succession of Sri Guru Granth Sahib as the final 

- Guru of the Sikhs. His letter addressed to the American Gurdwaras 
Parbandhak Committee, which was posted in media websites at 
Washington on October 19, 2008, reads as follows: | 


A 
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“Throughout the world, Sikh communities are celebrating the 

tercentenary of the Guruship of Sri Guru Granth Sahib. 

+ “Sri Guru Granth Sahib is considered the universal spiritual 
leader and guiding light for the Sikh community. In 1708, Guru 
Gobind Singh officially ordained Guru Granth Sahib as the 
final and perpetual Guru of Sikhs. The Worldwide celebrations 
will commemorate the 300 years of consecration of Guru 
Granth Sahib and the anniversary of the accession of Guru 
Gobind Singh. 

“On the occasion, both Sikh and non-Sikh community 

members will gather to promote and honour the countributions 

that the Gurus have made to the Sikh Community. 

Bi “I would like to extend my congratulations to the American 
Gurdwara Parbandhak Committee and thank them for their 
ongoing efforts to promote cultural diversity and awareness 
on behalf of the Sikh Community.” 

GOLDEN PALANQUIN FOR TAKHT SRI HAZUR SAHIB, NANDED 

A golden palanquin made by the kar sewa jatha Tarn Taran 
(Punjab), headed by Baba Jagtar Singh was taken to Takht Sri Hazur 
Sahib Nanded with religious fervour. The devotees chanted hymns 
from Guru Granth Sahib while sending off the palanquin on 
October 13, 2008.: Giani Gurbachan Singh, Jathedar, Sri Akal Takht 
and Deputy Commissioner, Tarn Taran and other senior officials 

A- were present when the palanquin was flagged off for Mumbai by 

road. 

The palanquin reached Mumbai on October 27, 2008 from 
where it was taken in a religious procession to Nanded. It was 
installed at Gurdwara Dashmesh Darbar Sachkhand Sri Hazur 
Sahib on october 30, 2008. The cost of the palanquin is said to be 
more than Rs 50 kb. Earlier the Dera Baba Jagtar Singh sect had 
sent a gold palanquin worth crores of rupees to Sti Nankana Sahib, 
Pakistan in 2006. 

A. BEJEWELED KALGI For TAKHT SRI HAZUR SAHIB 
The US-based Sikh Dharma International and Guru Ram Das 

Sikh Mission presented a valuable bejeweled Ka/gi (plume) to Takht 
Sti Hazur Sahib Nanded on October 29, 2008 for the occasion. 
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The kaki has been handcrafted by famous Beverly Hills jeweler 
Angelo Castelo. One of his clients was late Harbhajan Singh Khalsa 
Yogi of California. A alg has great historical significance in the 
history of the Sikhs. The Tenth Sikh Guru, Guru Gobind Singh 
famous for wearing a kalgi on his turban. He is reverently called 
Kalgidbar by his devotees. 

The kalgi created by Castelo eiae the shape of Guru 
Gobind Singh’s kalgi, but with a distinctive modern flair. The piece 
is cast in gold, set with blue topaz and diamonds on silver base. It 
is a tribute to the great contributions and sacrifices of Guru Gobind 
Singh, whose courage, fortitude and radiance gives life and strength 
to the Khalsa community. 

This Aalgi is a gift from the Sikhs of the West. Bhai Satpal 
Singh, Chairman of Guru Ram Dass Sikh Mission and Bibi Inderjit 
Kaur Khalsa, wife of late Harbhajan Singh Khalsa Jogi and many 
converted Sikhs from US, New Mexico, Germany, Canada and UK 
were present on the occasion of the presentation of the Kalgi in 
the sanctum sanctorum of the Takht Sri Hazur Sahib. 

Guru GRANTH SAHIB IN SPANISH 


It was the last wish of Baba Jee Singh, a Spanish convert Sikh, - 
who suffered from cancer, to accomplish the task of translation of — 


Sri Guru Granth Sahib in Spanish before his death. Baba Jee Singh 
joined Sikhism in seventies under the guidance of late Yogi 
Harbhajan Singh Khalsa. The Spanish translation by Baba Jee Singh 
has been completed along with the joint efforts of his wife Bibi 
Gur Amrit Kaur, also a Sikh convert. It took a long period to 
complete the translation. Like the Shabdarath Sri Guru Granth Sabib 
(Published by SGPC) in four pothis (volumes), the Spanish 
translation has also been published in four volumes. To fulfill the 
last wish of her husband, Bibi Gur Amrit Kaur brought the four 


volumes of Guru Granth Sahib, with Gurmukhi, English and | 


Spanish translation/transliteration for their release at Takht Sri 
Hazur Sahib, Nanded on the occasion. The holy book release 
function was presided over by the Jathedar of Sri Akal Takht Sahib, 
Giani Gurbachan Singh. This function was organised by Guru Ram 
Dass Mission of US and the Sikh Dharma International. Bibi Gur 


4 


ag 
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Amrit Kaur came to Nanded along with Bibi Inderjit Kaur, wife of 
late Harbhajan Singh Khalsa Yogi and Satpal Singh, Chairman of 
x the: Mission. 

- The Spanish translation of Sri Guru Granth Sahib is a welcome 
addition in the spread of Sikhism in this millenium. Today, more. 
than a million people-speak Spanish as a native language. Spanish 
or Castellian is an Indo-European language that originated in 
northern Spain and gradually spread to the kingdom of Castile and 
other parts of the world. It is believed that the translation of Guru 
Granth Sahib in Spanish would be instrumental in spreading the 
teachings of Guru Granth Sahib in a considerable wider area. The 
Guru Ram Dass Mission is devotedly engaged in spreading the 

© teachings of Sikhism in the Western World. It has opened its 
chapters in Mexico, Brazil, Chile, Argentina and other Latin 
American countries. The authenticity of the Spanish translation 
has been checked by the former Jathedar of ‘Sri Akal Takht Sahib, 
Giani Joginder Singh Vedanti and other Sikh scholars. 
NANDED TO BE NAMED AS HAZUR SAHIB 

The Maharashtra Government is contemplating to rename the 
city of Nanded, situated on the holy river Godavari as Hazur Sahib 
Nanded to commemorate the tercentenary celebrations of the 
Gurtagaddi Diwas and parlokgaman (demise) of the Tenth Guru of 
the Sikhs, Guru Gobind Singh. This is the city where Guru Gobind 

Singh passed on the Gurugaddi to Guru Granth Sahib before he left 
for heavenly abode on 30% November, 1708 AD. The city of 
Nanded is also known as Abchalnagar (unshakably rooted). It is 
also famous as one of ‘the five Takhts (spiritual) seats of the Sikh 
community. Nanded is also known as Nanded Waghla in 
Marathwada. 

The city of Nanded became the focus as an international tourist 
centre on account of influx of /akhs of Sikh devotees and tourists 
from various parts of thè globe on the occasion of the tercentenaty 

«celebrations. These tercentenary celebrations generated a lot of 
‘enthusiasm among foreigners. Clad in spotless white dresses and 
blue robes, thousands of converted Sikhs from US, Latin, America, 
Mexico, Chile and Brazil, UK and Australia visited Takht Sri Hazur 


72 ABSTRACTS OF SIKH STUDIES : APRIL-JUNE 2009 / 541 NS 


Sahib, Nanded. Bhai Satpal Singh, ambassador of Sikh Dharma 
and Chairman of Guru Ram Dass Mission informed that most of 
‘the converted Sikhs from the West were visiting India for the first œ- 
_time. A number of the jathas of foreign Sikhs could not come to 
` Nanded because the management of the Takht Sri Hazur Sahib 
could not provide sufficient boarding and lodging facilities to them. 
The US-based Sikh mission organised a grand function on (26th 
. October, 2008. 

- Nearly 25 Jakhs Sikhs from around the world reached Nanded. 
For the first time in the independent India, so many people 
assembled at: Nanded. 

DEMAND TO RENAME NANDED RAILWAY STATION 

Among proposals initiated to mark the tercentenary of Sri- ` 
Guru Granth Sahib Gurtagaddi Diwas and Sachkhand Gaman 
' Patshahi Dasvin Diwas (the day Guru Gobind Singh left for 
heavenly abode), the Railways proposed to the Union Home Minister 
to rename Nanded railway station as Hazur Sahib Nanded AR 
station. 

Railway Miiistet Laloo Prasad Yadav had requested Union 
Home Minister Shivraj Patil to approve the proposal for the 
celebrations to be held from October 30, 2008. Mr Laloo Prasad 
had been requested by Tarlochan Singh, MP, and Tara Singh, MLA 
from Maharashtra, for the same. 

NANDED AIRPORT NAMED AS GURU GOBIND SINGH AIRPORT 4 

Since the construction work of the Airport at Nanded has | 
been completed, “Guru Gobind Singh Airport” has been written at 
its main entrance. At the behest of the Prime Minister Manmohan 
Singh, the high level committee constituted by the Central 
Government and led by Union Home Minister for the development 
of Hazur Sahib had unanimously decided to name the airport at 
Hazur Sahib, Nanded after the name of the 10% Sikh Guru, Guru 
Gobind Singh. 

AIR INDIA FLIGHT FARES FOR HAZUR SAHIB | A 

The special Amritsar-Nanded 122 seater Airbus 316 (IC823) 
had been launched keeping in mind the tercentenarty celebrations . 
at Nanded. The ticket rates — Rs 37,380/- and Rs 52,750/- for 
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economy and executive classes, respectively, were later reduced to 
Rs 18,950/- and Rs 28,170/- on account of low response of the 

+ passengers for the flight. 

HAJ-LIKE FACILITIES FOR HAZUR SAHIB PILGRIMS DEMANDED _ . 

Union Minister of sports Manohar Singh Gil wants Air India 
to make Amritsar-Delhi-Hazur Sahib Nanded flights a regular 
feature besides urging Prime Minister Manmohan Singh and civil 
aviation Minister Praful Patel to further reduce the airfare on this 
special flight. Special air flights to Nanded had been introduced 
on October 29, 2008 to facilitate Sikhs to attend the tercentenary 
celebrations. Air India intended this flight to be discontinued from 
November 4, 2008. Manohar Singh Gill stated, “Hazur Sahib 

~ Nanded is our Haj and all facilities that are enjoyed by our Muslim 

brethren should also be extended to the Sikhs...” The government 
of India spends about Rs 450 crore every year to facilitate Haj of 
our Muslim brethren to Mecca, it will be in the fitness of things 
that a similar gesture is made to the Sikhs by making the Amritsar- 
Delhi-Hazur Sahib Nanded flight regular, besides reducing its return 
fare further still from Rs 15000/-” 
SIKH ARCHITECTURE DOMINATES NANDED LANDSCAPE 

The Present building of the Takht Sri Hazur Sahib, Nanded 
was built by Maharaja Ranjit Singh in 1837, which has been spruced 

“up on the occasion of the tercentenary celebrations. 

%~ The Sikh Architecture, which developed within Punjab is 
basically derived from Sikh value system and Sikh ethos. Therefore, 
it is primarily called Temple Architecture or Gurdwara Architecture. 

Sikh Architecture is characterised by aesthetic values of 
ptogressiveness, liberal attitude, exquisite intricacy, austere beauty 
and logical flowing lines. The Sikh architecture is at once striking 
and attractive, and the present Sikh artisans acquired skills in 
adopting patterns and motifs suiting their religious philosophy and 
values of life. 

ke The Sikh Architecture is enhanced in beauty and grandeur by 
the elegance of its perfect skill of applied arts and striking designs ` 
set in unique framework. The harmony of proportions, rhythm 
created by the alternation of structural elements, viz., domes and 
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sub-divisions into various levels in different dimensions shows 
perfection of conception and composition. The dominating central 
dome (mostly golden), embellished and ornamental panels, w- 
geometrical and floral designs, chbatris (kiosks) at corners and domes 
drawn in a line decorating the parapet which present harmonised 
rhythmical synthesis of the Hindu-Muslim styles of architectures, 
along with certain distinctive characteristics are the chief features 

- of Sikh architecture. The most striking example of the Sikh 
Architecture is the celebrated Golden Temple (original name Sri 
Hari Mandir Sahib) at Amritsar. l 

The features and outlines of the Sikh architecture dominate 
most of the recently constructed buildings raised as part of the 
beautification plan of the Takbat Hazur Sahib Management} 
Committee. It may be the state government hospital building, a 
panorama on Sikhism or the railway station, golden domes a 
devotees thronging the holy city. 

It is to be noted that in 1999, Government buildings were 
given this touch at the white city of Sri Anandpur Sahib in Punjab 
to mark the tercentenary of the birth of Khalsa, which was created 
by Guru Gobind Singh in 1699 at Anandpur Sahib. The Sikh 
architecture which had originated and developed with the 
construction of Sikh gurdwaras (religious buildings) is now being 
used in various styles of non-religious buildings also. 

LANGARS AT NANDED - 

Even as the tercentenary celebrations of Gurtagaddi sine 
drew to a close at Hazur Sahib, not only pilgrims from far-flung 
areas, but also local residents carried with them the lasting memories 
of prasad [food taken at grand /angars (community kitchens)] set up 
by Sikh Babas (saints) from Punjab, Haryana and other parts of 
the country. It was a unique experience for the people of 
Maharashtra, who believe in Anna Poornabrahma (meaning food is 
equal to Brahma), to taste Punjabi cuisine while partaking of Jangar. 
They would make beelines for the community kitchen as soon as 4, 
appeals for partaking of /angar on public address system was 
announced. The Sikh Babas urged them that no resident of Nanded 
should cook food at home. 
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People of all age groups could be seen thronging these /angars 

and gulping down /assi with a thick layer of butter and cream. 

Residents of Nanded were so much impressed with the Punjabi 

cuisine for its tasty thick gravies, delicious healthy parsadas (rotis) 

homemade butters and curd, etc. A number of Maharashtra people 

from far-flung areas came to Nanded just to pay obeisance at Takht 
Hazur Sahib and partake /aagar. 

The /angar of Baba Nidhan Singh Dera at Nanded dates back 
to over two centuries. There were other /angars arranged by the 
Sikh saints. Three hundred halwats (cooks) at the /angar of Baba 
Kashmir Singh Bhuriwale prepared /addoos, jalebis and other sweets. 
The city had the highest consumption of desi ghee and butter during 

“the celebrations. Puris, parathas and karab, samossas and kachauris, 
made of desi ghee were available at /angar sites. Traditional Amritsari 
cuisines like kulche chhole, puri, lassi were served at /angars set up by 
Baba Sewa Singh of Khadoor Sahib Wale and UK based Nishkam 
Sewak Jatha, headed by Baba Mohinder Singh. 

AURANGABAD GURDWARA ~ A REPOSITORY OF RARE MANUSCRIPTS 

The historic Gurdwara built at Aurangabad in the memory of 

-Bhai Daya Singh, one of the Panj Piaras, is a repository of rare 
Sikh manuscripts dating back more than 300 years. This information 

_came to the forefront of media during the celebrations. Bhai Daya 
Singh was the first Sikh to be baptised by Guru Gobind Singh on 

the occasion of the creation of the Khalsa at Anandpur Sahib in 
March 1699 AD. Although the five Panj Piaras enjoyed equal status 
as the Guru’s confidants, Bhai Daya Singh had always been regarded 
as the first among equals. He was also Guru Gobind Singh’s 
emissaty sent from Dina village, in Punjab to deliver Guru’s letter 
‘Zafarnama’ (letter of victory) to Mughal Emperor Aurangzeb in 
1705 AD. 

One of the rare handwritten manuscripts preserved at 
Aurangabad Gurdwara is a copy of Zafarnama written in Persian 

script. In the Zafarnama, Guru Gobind Singh condemns emperor 
Aurangzeb, regarding how he and his hencemen had broken their 
oaths sworn upon the holy Koran and made dreadful attacks on 
the Guru’s camp. 
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There are two handwritten birs of Adi Granth and some other ` 
religious pictorial graphics preserved at the Aurangabad Gurdwara. 
Some of the manuscripts are written in golden. ink. Another“ 
important manuscript preserved here is in the form of a letter of 
Bhai Chanda Singh. It is written in Persian script and urges the 
Sikhs to join the kar sewa of Takht Hazur Sahib which was started 
by Maharaja Ranjit Singh. All the manuscripts preserved at 
Gurdwara Bhai Daya Singh at Aurangabad are significant source 
of Sikh archives. 

NOMADIC SIKHS 

The issues of Nomadic Sikhs of South came into limelight on 
the occasion of the tercentenary celebrations at Hazur Sahib in 
Nanded. 

Nomadic Sikhs, i.e., Sikligar and Vanjaras and Lobanas in 
thousands from Mabarishica Karnataka and Andhra Pradesh, living 
below poverty line joined mainstream Sikhs from the north for the 
first time in the three centuties to participate in celebrations held 
at Hazur Sahib, Nanded. They were happy that they were ferried 
to Hazur Sahib for the celebrations in trucks and other vehicles. 

Many Sikligar and Vanjara Sikhs live in slums of Nizamabad 
(Andhra Pradesh) 150 kms from Hazur Sahib. This area is at a 
short distance to the Gurdwara built by the residents of Nizamabad. 
Their ancestors had come with the Labori Fauj (Sikh army) to the 
south for making arms and ammunition. The Lahori Faj was sent©- 
by Maharaja Ranjit Singh to Hyderabad state on the request of. 
Nizam Hyderabad. Most of the Sikh soldiers who fought for the - 
erstwhile princely state were alloted land and they settled here after 
marrying local girls. However, their present condition is very poor. 
Despite their poor condition, they never resorted to begging. They 
earn their living by repairing utensils. They profess Sikh religion. 
However poor and living in slums, they live with dignity and have 
been struggling to discover their roots. They complained that no 
Sikh leader or organisation has ever contacted and visited them to ~= 
better their lot and coordinate them with the mainstream Sikhs. 

The history of the Nomadic Sikhs of the South can be traced 
back to the visit of Guru Nanak, who visited South India, including 
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Hyderabad and Bidar, along with his Hindu and Muslim disciples. 
Some Sikligars are said to have converted to Sikhism during the 
“period of Guru Gobind Singh. 

Guru Gobind Singh spent his last days at Nanded. Some 
followers of Guru Gobind Singh. stayed back and made Nanded 
their home by marrying into local families. The descendants of 
these Sikhs are known as Deccani Sikhs. 

UK based Sikh scholars Nidar Singh Nihang and Paramjit Singh 
have explored the history of the Deccani Sikhs of Hazur Sahib. 
Their intensive reseatch work compiled in the form of a book 
entitled, In the Masters Presence: The Sikhs of Hazoor Sahib, was 

_zecently released during the celebrations at Nanded. The two 
volume work also explores the history and traditions of Hazur Sahib 
the fourth Sikh Takht. The first volume traces’ the development 
of Hazur Sahib from the foundation of the very first modest 
structure built over the ashes of Guru Gobind Singh in 1708 to 
the construction of the present structure by Maharaja Ranjit Singh 
during early nineteenth century (1830). However, some unique 
built heritage of Hazur Sahib shrine has been destroyed in the name 
of modernization and beautification during the present times. 

Plans for the Welfare of Nomadic Sikhs: In a bid to bring 
over two crore Nanak Panth? and ‘Kabir Panth?’ Sikhs scattered in 

, 104 parliamentary constituencies all over south and central India 
in to the Sikh mainstream and to get them due recognition, the All | 
India Shiromani Akal Dal (AISAD) has decided to set up two 
coordination centres at Nanded in Maharashtra and Bilaspur in 
Chhattisgarh. 

Though these Sikhs have a considerable presence around 
Hyderabad in Andhra Pradesh, Chhattisgarh, Madhya Pradesh, 
Bidar, Uttar Pradesh, Rajasthan, Gujarat and certain South Indian 
states, they are deprived of due recognition in the existing political 

_set up of these’ states. These Sikhs are economically weak. No 
*Sikh leader or central Sikh organisation like SGPC or Shiromani 
Akali Dal has approached them and endeavoured for their welfare. 
Being far away from Punjab, these Sikhs are gradually drifting away 
from the Sikh mainstream, since they are isolated and almost on 
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their own. According to the president of All India Shiromani Akali 
Dal headed by Jaswant Singh Mann, their organisation’s main aim 
is to focus on the all around development of the Nanak Panthi® 
Sikhs and ensure their welfare and bring them into the mainstream 
Sikhism. For this purpose, the organisation has opened two centres 
at Nanded and Bilaspur. This is a significant decision in the history 
of the Sikh community taken at this occasion. 

SGPC President Avtar Singh informed the media on December 
3, 2008 at Chandigarh after the meeting of the SGPC office bearers 
and executive committee members for the grant of one additional 
increment to the SGPC staff on the occasion of the Gurta Gaddi 
Diwas Celebrations. rA 
OFFSPRING OF GURU GOBIND SINGH’S Horse OF NANDED 

Guru Gobind Singh had been famous for his excellent skill in 
horse riding. He has been popularly called neek da aswar or neele 
gore wala (meaning, master of blue horse) in the Silch legends. 

One of the object of curiosity and attraction for the devotees 
during the tercentenary celebration of Gurta Gaddi Diwas at the 
complex of Takht Sri Hazur Sahib, Nanded has been the stable 
where the offspring of Dilbagh, a stallion of rare breed, the famous 
horse of Guru Gobind Singh has been kept. The devotees were 
seen visiting the stable, bowing their heads in reverence before the 
horses’ cabin and making offerings in golak (cash box) at the stable. 

An interesting tradition is associated with the offsprings of 
Guru Gobind Singh’s horse. There is a unique practice of giving 
gaddi installation of the offspring of Guru’s horse. At present, the 
gaddi is held by Anmol, whose predecessor, Pawan has grown old. 
There are three more horses of this breed in the line for the gaddi, 
including Gorkha and Hans. The gaddi ceremony of these horses is 
observed with religious sanctity. Ardas is performed at Takht Sri 
Hazur Sahib before the installation ceremony of these horses. 

The stable in the compound of Takht Sri Hazur Sahib has 
also a number of other horses of fine breeds, which reminds us of ~ 
the quality of horses kept in Guru Gobind Singh’s Camp. Takht 
Sri Hazur Sahib gets-offsprings of horses of fine breeds from 
devotees. These horses are also kept at this stable. At present, 
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there are 46 horses. Most of them have been offered by the Sikhs 
~ ftom the Punjab. 

, The hotses of the stable at Hazur Sahib, Nanded are reared 
with all care. It is to be noted that these horses are not for human 
use. On special occasions, they are bedecked in traditional style 
with gold ornaments and costly dresses. They are taken out in 
procession (jalan) during Diwali, Holi, Dussehra, Baisakhi festivals 
and gurpurabs associated with Guru Gobind Singh. The horse Anmol 
has gold jewellery in his stock of more than fifty kg in weight. 

A noteworthy tradition is also attached with the appointment 
of horse keepers and caretakers employed at the stable of Hazur 
-y Sahib, Nanded. A family of non-Sikhs has been taking care of the 
stable for the past many generations. Their primary duty is to look 
after the offsprings of Guru Gobind Singh’s horse besides the over 
all charge of the stable. They are assisted by other employees also. 
At present, Sandeep and his father Madhav perform duties at the 
stable in shifts round the clock. Earlier his grand father, Pundlik 
and great grandfather, Jalvaji used to take care of the stable. This 
family is posted here on hereditary basis to serve the offspring of 
Guru’s horse and cannot be removed from duty till their death. 
‘Horses had great significance in the history of the Sikhs. Guru 
Arjun Dev, the fifth master of the Sikhs introduced the tradition 
of horse trading among the Sikhs. The Sikhs are a martial race. 
+The horse trading proved a significant development in the 
organization of the Sikh community. Besides developing skill in 
` horse riding, it helped the Sikh community as a source of lucrative 
business. During the medieval ages, horses had great importance, 
being the fastest means of transport and traveling as well as an 
asset for the soldiery in the battlefield. The sixth Guru of the 
Sikhs, Guru Har Gobind had to face tough times for self defence 
(after the martyrdom of a father, Guru Arjun Dev) on account 
of Mughal hostility. 

l Guru Hargobind opted for the Miri-Piri doctrine (combination 
of temporal and secular sovereignty) after his pontification. He 
got erected Akal Takht (Eternal Throne) and issued hukamnamas — 
(letters of command/epistles) instructing his followers to make 
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offering of arms and horses. Guru Hargobind had strong contingent 
of more than 500 armed horse-men as his body guards. The Sikh 
sangat used to offer horses for Guru’s Darbar (court) at Sri Akal Y~ 
Takht Sahib, Amritsar. However, the tradition had been 
discontinued after the departure of Guru Hargobind from Amritsar 
to Kiratpur on account of his struggle with the Mughals after the 
battle of Amritsar. The offering of horses by the Sikh sangat was 
revived during the time of Guru Gobind Singh. A number of 
hukamnamas issued by Guru Gobind Singh before the creation of 
the Khalsa (1699 AD) and post-Khalsa period are documentaty 
evidence of this practice. Under the leadership of Banda Singh 
Bahadur and the Dal Khalsa (the grand army of the Sikh jathedars), 
the Sikh soldier has to bring a horse for himself to be included int 
the cavalry contingents. 7 
KHALSA SPORTS FESTIVAL AT NANDED 
Sports play an important role in personality development. 
Sports make a person physically strong and mentally alert, and also 
infuse the spirit of sportsmanship, cooperation, discipline and 
tolerance. The significance of sports had been duly recognized by 
the Sikh Gurus. Guru Angad Dev, Guru Hargobind and Guru 
Gobind Singh specially stressed upon the prime importance’ of 
' games along with other aspects of life. A two-day ‘Guru Gobind 
Singh Khalsa Sports Festival’, dedicated to the Sikh martial arts, 
as part of the Gurtagaddi Diwas celebration was held at Nanded © 
Hazur Sahib from October 31-1 November 2008. 
The sports festival was inaugurated by Parkash Singh Badal, - 
Chief Minister of Punjab. Only players with unshorn hair 
participated in it. Besides the traditional Punjabi games including 
Kabaddi and wrestling, the festival also included horse riding, gatka, - 
` negabazi and other martial art games. Contest in ma/kbamb, the 
. traditional game of Maharashtra was also held. Former cricketer 
Bishan Singh Bedi, hockey player Onkar Singh and boxing Coach 
_ G S Sandhu were honoured with a cash award of Rs. 51,000 each + 
and a citation and a memento for bringing laurels to the Sikh 
community at the international level. A march past was taken out 
by players and traditionally dressed Nihangs, while students of Mata 
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Gujri College, Fatehgarh Sahib presented an Orchestra based on 
- Punjabi folk tunes. 

ag At this occasion, the Shiromani Gurudwara Parbandhak 
Committee announced its future plan to regularly hold sports 
tournaments to inculcate fervour for sports and a sense of 
competition among the youth. Avtar Singh, President SGPC along 
with the managements of gurdwaras and its educational institutions 
planned to initiate efforts for developing sports culture and 
infrastructure in order to motivate the youth towards sports and 
extracurricular activities. He said that every possible effort would 
be made to popularize traditional martial arts like gatka, nexabaxi 
and horse riding among the Sikh Youth. There is a due need for 
the promotion of the sports in a big way so that unbounded energy 
of the youth could be cherished in a constructive manner and they 
may be saved from falling prey to the growing trend of drug 
addiction. The sports and development of hobbies is the only way 

to get rid of this menace. 

Sukhbir Singh Badal, President, Shiromani Akali Dal 
announced on this occasion that Kabaddi League would be started 
in Punjab and the inaugural of the World Kabaddi Tournament 
would be held in the near future. 

TAKHT Sri Hazur SAHIB’s MARYADA 

The 300" Gurtagaddi Diwas celebrations an Hazur Sahib, 

+ Nanded have brought to the fore some of the ceremonies and rituals 
performed here which have marked variations from the maryada 
(Sikh Code of worship) obsetved at the three Takhts of Punjab 
and various gurdwaras managed under the Shiromani Gurdwara 
Parbandhak Committee. These rituals and practices bear prominent 
impact.of the Hindu way of worship. 

At Takht Sri Haminder Sahib Nanded Gurdwara Harminder 
Sahib, the daily routine of worship starts at 2 am with the 
performance of ardas by the Jathedar of Takht Sri Hazut Sahib 

=~ before washing of the sanctum sanctorum with holy water of 
Godavari. Then the daily worship begins with the aarti in a room 
located right behind the Takht Sahib. The aarti (prayer) is performed 
with a puja thali midst the ringing of bells and recitation of gagan 
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mein thaal, rav, chand, deepak baney. A hymn composed by Guru 
Nanak and incorporated in Sri Guru Granth Sahib (Rag Dhanasan, 

p 663). In the SGPC-managed gurdwaras and three Takhts in Y~ 
Punjab, the aarti is only recited and not performed with lamps and 
flames and pafa thali (aarti is mostly recited in the evening after the 
recitation of Rahiras Sahib (evening prayer of the Sikhs). 

Another unique feature of the morning aarti performed at Sri 
Hazur Sahib is that five amritdhari (baptized) Sikhs daily carry 
muslin-covered silver ¢haa/s (plates) on their heads to Takht Sahib 
just as the sarti concludes. These shaa/s bearing a gold bowl of 
kheer, puri, lassi, sweet pulao, panjiri prasad and dal are taken inside 
the sanctum sanctorum, known as Angeetha Sahib, where the tenth 
Sikh Master, Guru Gobind Singh had breathed his last in 1708 AD. a 
Then the gold doors are closed for the bbog (food offered to the 
deity) and thrown open only after the ritual is over. The thaa/s are 
then carried back to the rooms in the vicinity of the gurdwara. 
The bhog food is prepared in a special kitchen. 

Aarti and bhog, the dominant features at Takht Sti Hazur Sahib, 
associated with Guru Gobind Singh are a deviation from the Sikh 
maryada. They are precisely associated with the Hindu culture. 
However, these two rituals are integral parts of the morning worship 
observed at Takhat Hazur Sahib Nanded. 

The custom of aarti and bhog has been. observed here for the 
last 300 years. The bhog food is cooked here everyday and taken to © 
the Guru’s room without fail. The bhog dal is later mixed with the 
remaining portion and distributed among the people who feel that 
it will cure. them of all kinds of ills and bring them prosperity and 
good luck. There are five cooks for the special kitchen of the 
gurdwara. Normally half a kg of dal is cooked for bhog purposes, 
but during the celebration days, the quantity had been increased.. 
Devotees sitting outside with bowls in hands wait for the bhog prasad. 
The other bhog dishes are distributed among the devotees who make 
prior booking for it. ~ 

The most significant variation in the maryada of Takht Hazur 
Sahib from the Takhts of Punjab is that the recitation of Guru 
Garoth Sahib and the Dasam Granth go on simultaneously and 
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hukamnama ot vak is taken from both the Granths separately. Here 
veer ras (heroic poetry) is a dominant flavour of the religious fervour. 

“Another unique ritual followed at Hazur Sahib is associated with 
the worship of goddess Durga, the Hindu deity. l 

Unlike the karah prasad offered in the Sikh gurdwaras, the 
devotees offer here panjiri prasad, which can be collected from the 

. counters put up by the Takht Sri Hazur Sahib Management. 

Another significant feature of the maryada observed at Hazur 
Sahib is that, the naubat (a traditional musical instrument) is played 
by non-Sikhs in front of Takht Sahib everyday. Milk mixed with 
water the Godavari is sprayed on the gurdwara building from a fire 

_ tender on the eve of the Diwali. This practice was followed during 
‘the celebrations of the 300" anniversary of the Gurtagaddi Diwas. 

Another noteworthy practice performed here is that a goat is 
sacrificed on Dussehra night every year. This ceremony was 
performed on Diwali day this year (Oct 28, 2008). The fresh blood 
of the sacrificed goat is used for #/ak on the Guru’s weapons. This 
custom is another striking deviation from the Sikh maryada 
performed at other Takhts. A western Sikh, witness to the goat 
sacrifice this year during the celebrations had to bear the brunt of 
the local Sikhs when he objected to this ritual. He was beaten up 
badly and was saved by devotees gathered there. 

Being under the management of a separate committee, the 

Ymaryada of Takht Sri Hazur Sahib is quite different from that of 
the Akal Takht and the SGPC gurdwaras. The text of the Rahiras 
path (evening prayer) is wider and even the Ardas is different in 
composition and contents. 

In another noteworthy deviation from the Sikh tradition, the 
Jathedar of Hazur Sahib has to be a bal brahamchari (celibate) and 
and must remain so throughout his life. The maryada of the Takht 
does not allow the Jathedar to leave Nanded ever, as he is the only 
one allowed to perform sewa (service) inside the sanctum sanctorum. 

~This relates to the medieval concept of the holy and the profane, 
no one except the priest was allowed to go inside the shrine and 
the devotees had to offer their prayers standing at the door. At 
present, Giani Kulwant Singh is the Jathedar of Takht Sri Hazur 
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Sahib. The Jathedar of Hazur Sahib nominates his second in 
command (vice-Jathedar) to attend meetings of Sikh high priests 
at Sri Akal Takht Sahib or elsewhere. vr 

The Jathedar of Sri Hazur Sahib has a tight schedule. His 
duties start at 2 AM with the performance of the ardas. After a 
break of only a couple of hours, the Jathedar has to perform the 
daily rites in the sanctum sanctorum where even other Sikh high 
ptiests are not allowed to enter. Finally, the Jathedar goes back to 
his official residence in the Takht Complex after the evening prayers, 
which ate performed in the most traditional manner. Like the 
Jathedar of Takht Sri Hazur Sahib, the Gagrya Sikh, who carries 
gagar (silver jar/pitcher) for bringing holy water from the Godavari 
to Takht Sri Hazur Sahib, too has to be a bachelor and cannot © 
leave Nanded throughout his life. At present, Haryala Singh is the 
Gagrya Sikh of the Takht. The task of bringing water from the 
Godavari is also unique. A task force of the youth carrying 
traditional weapons escorts the Gagrya Sikh, barefoot. The tradition 
of performing aarti besides ardas on the riverbanks is mesmerizing 
experience. Perhaps, this mannerism and practice points to the 
hostile atmosphere in the past, which the priest of Hazur Sahib 
had to face during the 18" century. 

We see, thus, that there are wide differences over the practices 
and mode of worship practised at Nanded for the last 300 years. 
Some of the staunch Sikhs, like ex-Jathedar of Akal Takht, Prof *& 
Darshan Singh and Paramjit Singh Sarna, President, Delhi Sikh 
Gurdwara Management Committee are staunch critics of the 
maryada performed at Hazur Sahib. Therefore, they did not . 
participate in the 300" celebrations of the Gurtagaddi Diwas at 
Nanded. The Shiromani Gurdwara Parbandhak Committee is yet 
to take a stand on this issue. However, they are hopeful of a mutual 
agreement on this issue in future. We have to be lenient in view of 
the preservation of the Sikh heritage at Nanded by the local Sikhs 
with dedication throughout the period of 300 years and that too in * 
odd times when they had no scope of any support from the Punjab 
Sikhs after the fall of the Sikh kingdom. It was only Maharaja 
Ranjit Singh who took strong measures to built the gurdwara at 


Nanded on solid ground with security and provisions. Even the 
_SGPC for the last so many years had not bothered much to come 
closer with the management of Takht Sri Hazur Sahib, 
notwithstanding the fact that the authority of Nanded is recognised 
as the fourth historical Takht, and the Jathedar of Takht Sn Hazur 
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Sahib is invited in the meetings of the Sikh high priests. 
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When mind is afflicted 
With hopes and fears, 
One cannot truy 
Speak of the one God. 
It is only when one lives - 
Without hope in the midst of hopes 
That one meets the one Lord. 
This is how 
the Ocean of Existence is crossed. 
This is how one dies to self, 
While still living. 
— Guru Granth Sahib, p 877 
Ta ai ner sa dt fag afa èg ae 
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Guru GRANTH SAHIB AND GURU PANTH — HISTORICAL RECAP 

That is the way Sikhs address their holy scripture that you witnes 
placed so reverentially in the Sikh Houses of Worship, the Gurdwaras.~ 
Sikh worship service is carried out in the presence of Guru Granth 
Sahib and so are all the rites of passage. Sikhs also seek ukam or vaak 
of the Guru by reading a randomly opened page of Guru Granth Sahib 
every day and before venturing on anything important. The contents 
of Guru Granth Sahib, referred to as gurbani, or simply as bani, are 
given the place of eternal, living Guru by all Sikhs. 

The Granth contains writings of six of the Sikh Gurus plus several 
Hindu, Muslim and Shudra saints of the time period between 12 and 
17" century from various parts of South Asia including Bengal, Uttar 
Pardesh, Rajasthan, Maharashtra, Sindh and Punjab. The compositions 
ate written in poetic format and set to music organized not by themes” 
or authors, but as per musical measures. The contents are songs in 
praise of God written in spoken language of the people in the region, 
with the pearls of divine wisdom scattered in lyrical metaphors from 
life. Considering that the Gurus lived and preached in times when the 
population consisted of Hindus, Muslims and those who were treated 
as low castes, the metaphor used in the text often refers to these 
categories. The message undoubtedly is intended for all people. 

The 5th Master, Guru Arjun, initially compiled the Granth and 
the Pothi or Adi Granth, as it was called, was installed in 1604 AD at 
the Harimandar, Amritsar. Guru Arjun even at that time is said to 
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have given the pothi a position higher than his seat. Clearly potht was 
seen as the tepository of bani that was characterized by the Gurus as 
‘Guru’ saying — bani guru hai guru hat bani, vich bani amrit sarai — that 
bani is the Guru and the Guru is [his] bani and it is bani that contains 
the essence of immortality or ambrosial nectar. 

Guru Gobind Singh added the compositions of Guru Tegh 
Bahadur to the pofbi and it was this Granth that was bestowed the 
status of living, eternal Guru of the Sikhs before his passing in 1708. 
The advice is expressed in the litany agya bhace akal kee tabhai chalaeo 
panth sabh sikhan ko hukam hai guru manyo granth — jo prabh ko mil bhau 
chabai khoj shabad main lai — it was on the express Divine instruction 
that this Panth was launched. Heed all Sikhs that you accept Granth 
as your Guru — and if you ardently seek the Divine, go search it in 
the shabd [bani]. The sorrowing Sikhs asked the Guru about who should 
they turn to for temporal guidance. His response was that the Guru 
has been always present in the sangat and you should seek counsel 
from within your collective community in which the Guru will always 
pervade. This collective later came to be known as Guru Panth. This 
parting advisory by the tenth Master is at the core of this twin doctrine. 
Still evolving, it has since been accepted as the guiding principle for 
the corporate Sikh religious and secular affairs. 


Guru GRANTH SAHIB — GUIDING PRECEPTS 

The teachings emphasize one supreme God. Guru Arjun says 
that the Guru’s teachings free mind of the illusion and bring realization 
that Adah or Parbrahm ate one and the same’ and that loving devotion 
of God and living a virtuous life is the most exalted expression of 
religiosity.* Ravidas asserts that God cannot be claimed to be the 
exclusive Sire of any person or sect; He belongs to all those who love 
Him.’ Guru Nanak says that if one were to be able to really grasp the 
truth, one would recognize that with one Creator, unchanged over the 
ages, mankind has only one shared persuasion.* Bhagat Kabir intones 
not to say that Ved and Kateb are untrue, for false are those who do 


` not ponder over [and grasp the truths enshrined in] them. 


Men are reminded that God has created diversity in nature with a 
purpose. Even though man is the highest form of creation, God created 
and gave specific roles to all the diverse beings. Man has been given 
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the ability to use the resources in creation for his purposes, but must 
remember that God loves what He has created. 

Incarnation as a human being is considered a unique opportunity ~ 
for the soul to unite with the divine. The highest goal is — jiwan mukta 
— liberated while alive. It is a state of totally subordinating individual 
willfulness — haumain, to the divine will, love for and service of others, 
earning through honest endeavor and sharing God given bounty, and 
staying in constant communion with the divine even as engaged in the 
mundane. 

Equality before God of all humans is another important belief — 
any one with devotion to naam, be he Khatri, Brahmin, Vaish or Shudra 
can swim across the ocean separating the mortal from the divine.‘ 
Likewise, men and women living their lives as householders can attain A 
emancipation in the midst of children and spouses.’ Extending the 
concept further, Nanak says that we are not high, middle or low class 
or caste; we all are linked to God and His own people.’ 

The belief in equality is supported by a living ethic that aims at 
making the individual a productive, sharing and constructively involved 
social being. He is engaged with sangat (community of devotees) that 
provides anchor for his altruistic and spiritual pursuits. To this 
community all are welcome; none is excluded; and if liberation comes 
to any of them, all associated with the one will also get liberated? — 
ultimate in acceptance of shared and collective human destiny. 

The concern of the Gurus was for the well being of one and all’ w~ 
Guru Amar Das in his anguish pleads with God to shower His mercy 
and save this burning world through whichever door [path] it can be 
- tescued. Guru Ram Das prays for God’s merciful consideration of 
his supplication for God’s blessings being showered on all beings in 
the world." The daily Sikh prayers at homes and in gurdwaras always 
end seeking that the well being of one and all be God’s merciful will.” 

_ The state of society of their time deeply touched the Gurus. It is 
not a pretty picture. The truth is rare; spurious values, conflict, 
ignorance and disharmony prevail.” People are apathetic and, blinded 4. 
by their ignorance, are like effigies filled with straw."* The response of 
citizenry seems to be guided by the instinct to survive through 
conformity." 
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The functionaries of the state are corrupt and will do anything 

for graft." The rulers have turned butchers and righteousness has taken 

to wings.” Those traditionally assigned the protective role have abjured 
their responsibility." 

The teligious leadership does not inspire trust and the men of 
learning, engaged in petty squabbles, are actually only interested in 
worldly possessions. Those who wear the sacred thread, to curry. 
favor, ply the knife over their own people” and both gagis and brabmins 
speak. untruths and commit grievous hurts.” 

To be able to live true to this universal, inclusive, whole life 
theology in a real world, Gurbani suggests some societal codes and 
some markers for these codes to be able to take root. Guru Arjun says 

A. that the beneficient Lord has now ordained that the guiding governing 
principle must be humility and modesty. Termed halemi raj in this 
setting the leader, whose credentials are openly evaluated, functions 
as a sevak to facilitate a group of exemplars that catalyze societal 
transformation to harmony and righteousness.” Sheik Farid suggests - 
shunning revenge and winning over the violator through humility.” 
Guru Tegh Bahadur commends neither to be afraid nor to cause fear 
to any body.” The Gurus clearly do not give any quarter to disruptive 
or violent behavior, but Guru Nanak cautions that this path of love is 
not easy and if you choose to play it, be prepared to endure pain and 
make sacrifices.* Sikhs are also persuaded not to shy away from 

¥ righteous action — and be determined to right the wrongs, fight to 
win.” Giving up life for a worthy cause is approved.” Guru Gobind 
Singh also says that if all other devices fail, recourse to use of fotce, 
as a last resort, is fair and just.” 


PRECEPTS & INSTITUTION BUILDING: AN IN TANDEM PROCESS 
` Guru Nanak established the town of Kartarpur where the sangat, 
community of believers lived, worked and prayed together in dharamsal. 
The latter also provided shelter and food to the wayfarers. Successive 
„_ Gurus encouraged their followers to come together and form sangats 
Sand dharamsals in their own settings. 
Guru Angad institutionalized the practice of /angar. Balwand 
and Satta have mentioned his wife, Khivi, who managed it, in a 
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composition in the Granth. The Guru also introduced the script known 
as Gurmukhi in which compositions of the Gurus were written. 

Guru Amar Das added the practice of pangat — sitting in rows, tow~ 
langar. Pattaking food together in rows broke the barriers across castes 
that had been in practice for centuries. He also formalized the system 
of manjis — similar to diocese — that had been introduced by Guru 
Nanak and created 22 manjis and under them 52 piris, led by devotees, 
some of whom were women. The Guru asked the Sikhs to assemble 
at Goindwal every Diwali and Baisakhi for a collecttve meet. The 
Guru also is said to have recited his composition Anand to slomnize 
the wedding of his daughter to Ram Das. 

Over time, the triad sangat, langar and pangat became an instrument 
for ‘fostering the spirit of equality, brotherhood and fraternization andè- 
in developing unrestricted commensalisms among its members.” The 
collective of Sikh following also came to be known as panth — literally, 
path. The word has been associated with sangat in Guru Granth Sahib.” 

Guru Ram Das enjoined daswandh to be 10% of a Sikh’s income 
that was to be given to the Guru, who then used the collections for 
supporting the activities under his ministry. He also unambiguously 
sanctified material possessions as pure and blessed if the means used 
‘to achieve them were fair; the owner virtuous and use was for altruistic 
purposes. He also added a corpus of bani suitable as wedding liturgy. 

Guru Arjun started the system of masands who could initiate 
neophytes into the faith and were also responsible for all administrative +- 
functions in their region including collection of daswandh and remitting 
it to the Guru. The structure of Manjis, Piris and Daswandh system 
administered by masands brought order into Sikh communal life. They 
had an organization to guide and support them in their locales and also to 
generate resoutces for the centralized activities as directed by the Gurus. 
The Guru also assembled the pothi, gave it a place of highest reverence 
and started the practice of Airtan chokis at Harmandar, thus providing an 
anchor and a model for Sikh worship as well as religious life. 

Guru Hargobind constructed Akal Takht, the Temporal Seat of & 
the Divine, opposite the Harmandar and held court there where he 
heard and resolved the temporal problems that the devotees brought 
to him. Sikhs remember him as min te piri da malik, master of the 


Guru GRANTH - Guru PANTH — DOCTRINE & EXPERIENCE 91, 


temporal and spiritual domains. In his time, the bards sang the songs 
of valor in bir ras as the new symbols of aigrette, canopy, sword and 
^ chase nurtured their confidence to carve out their own destiny in spite 
of the power of forces that had tried to hurt the Gurus and caused the 
martyrdom of Guru Arjun. 

The Guru also sent out letter to the far-flung sangats, informing 
them about the setting up of Akal Takht and asking them to include 
horses and weapons among the offerings they sent. This sending of 
written instructions came to be known as bukamnamas and we will 
revert to it later. 

In Autrangzeb’s time, pressure on Hindus became intense. Iftikhar 
_ Khan, the Governor of Kashmir had started forcible conversions of 

` Hindus to Islam that made Kashmiri Pandits led by Pandit Kirpa Ram 
to seek intercession by Guru Tegh Bahadur who after some deliberation 
asked them to inform Aurangzeb that if he could make the Guru to 
embrace Islam they would follow suit. Soon after, the Guru accompanied 
by three devout followers was arrested, brought to Delhi and was publicly 
beheaded. The second Guru martyrdom, this time for religious freedom 
of Hindus, set another marker for Sikh righteousness. 

Creation of the order of Khalsa by Guru Gobind Singh with 
outward symbols challenged the Sikhs to carve out their place in society 
on their own in full glare of visibility. They were now resolute to offer 

armed resistance if needed. 
i The Guru abolished the institution of masands, some of who had 
started behaving in the manner of local gurus, nominating theit own 
successors while some'had turned corrupt — in a way reinforcing direct 
Sikh-Guru relationship. 

The act by the Guru of asking the panj pyaras to administer amrit 
to him after they had been so initiated by the Guru foreshadowed the 
direction of post-Guru Sikh leadership. It set the chosen five on a 
pedestal equal to the Guru and Sikhs could see this as symbolic 
approval by the Guru of the role of panj pyaras. The Guru thus seemed 
to be familianzing Sikhs with the twin doctrine prior to his passing. 


TRANSITION FROM GURU To Post-Guru PERIOD 
Guru Gobind Singh a little before his passing picked on a new 
convert, Lachman Das” a bairagi renamed Banda Singh and charged 
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_ him to punish those who had persecuted Sikhs and murdered his young 
sons. The Guru bestowed upon him a drum, a banner and five arrows 
as emblems of authority, and asked five Sikhs to accompany him on™ 
his mission. The Guru also provided him a syukamnamah instructing 
Sikhs to join him.” Banda was an accredited representative of the 
Guru with a specific assigned tas/t and he was sent with five Sikhs in 
the manner of council of panj pyaras.® 

It so transpired that Banda had not long left when the Guru 
expited. Banda nonetheless continued with his assigned task but absent 
the Guru, he did not have access to his ltve counsel during the course 
of his mission. Thus Banda perchance became the transitional link 
from leadership by the Gurus to post-Guru period Sikh leadership. 

Banda received enthusiastic support from Sikhs who were highly he 
inspired by the Khalsa doctrine and motivated to avenge the tyrannous 
acts committed against the Gurus. In a short period of less than two 
years, Banda was the virtual master of territories between the rivers 
Yamuna and Sutlej. He had new coins struck in the name of Guru 
Nanak — Guru Gobind Singh, abolished yamindari and declared 
cultivators as owners of land.” 

Soon the Mughal king came down with full force to quell Sikh 
uprising. Differences however arose and he could not hold on to the 
loyalty of his councilors.” Banda and his followers were captured on 
7 December 1715. Banda confined in an iron cage alongwith 740 
ptisoners and seven hundred cartloads of the heads of the Sikhs with ¥~ 

, another 2,000 stuck upon pikes were taken to Delhi. Banda was 
tortured — his eyes pulled out, hands and feet chopped off, and finally 
cut up limb by limb. 

The stunning success and equally precipitous fall of Banda forced 
Sikhs to hibernate and organize on their own without the help and 

guidance of the Guru. They were aware of the Guru’s parting edict 
about the twin leadership by Guru Panth and Guru Granth, though 
the blueprint to follow emerged slowly.” 


GURU GRANTH SAHIB AS GURU INCARNATE 

The Sikhs accepted Guru Granth Sahib as the Guru incarnate 
immediately on the passing of the tenth Gutu.” Guru Granth Sahib 
was considered the repository of shabad, the source of enlightenment 
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and guide in spiritual pursuit. Even though during the 18" century 
-Sikhs used different versions of Adi Granth as the Guru Granth Sahib, 
“the Sikhs strongly held on to the belief that Guru Granth Sahib was 
their living Guru and rejected any claim by any individual who even 
remotely tried to claim the mantle.” 

Standardization of the Damdami version that Guru Gobind Singh 
had sanctified as Guru Granth Sahib happened during the rule of 
Ranjit Singh. Acceptance by the Singh Sabha of this version and 
printing of the Guru Granth Sahib starting 1864 helped the process 
further.” 

Certain controversies like the different schools of interpretation,“ 
dispute over pad chhed— the breakup of continuous writing into discrete 

A rard groups, the relative status of compositions by the Gurus and 
others, inclusion of rag mala at the end of the Granth are of later origin 
and even though were subjects of heated debates and strong divisions, 
these have not eroded Sikh acceptance of the Guru Granth Sahib as 
their Guru in its standardized format.“ 
A question that must be addressed at this igei is as to how did 
Sikhs relate to Guru Granth Sahib as a living Guru. Tradition here is 
very helpful. The Gurus placed the Granth at a place higher than 
their seat, listened to bani being recited and sung in the sangat and 
explicated it in their discourses. The Sikhs therefore had learnt to 
accept the Granth as encapsulating Guru’s thought and thus act as a 
bridge between them and God and to gad them in their spiritual 
quest. 

The other important relation was that of the personal God. In 
this area too the tradition of seeking the divine response to a 
supplication or blessing for a project from the Granth came about during 
the very first installation of the Pothi when the verse revealed through 
a random opening of the book was taken as the divine response or 
advisory. The practice has continued since as an important Sikh ritual. 

One other thing was that the house of the Guru was a place to 

* congregate, be a part of the sangat and pangat, listen to kirtan and 
explication of Guru’s thought, perform sema, bring their daswand for 
the projects undertaken by the Guru and learn what maanyo meant to 
a Sikh. This was also the place where they could experience the 
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presence - having a darsan - of the Guru, share their innermost thoughts 
with him and seek his advice. The Gurdwara tradition has come to 
incorporate most of these functions by building them into the ritual “~ 
practices sutrounding the Sikh worship with Guru Granth Sahib as a 
living, eternal Guru. 

MAANYO 

We said earlier that before passing away, the tenth Guru asked 
‘Sikhs to maanyo the Granth as their Guru. Sikhs of that time mostly 
had come to the Guru and had become Sikhs of the Guru of their 
own volition. They werte a witness to the potential of spiritual 
transformation that the Guru helped Sikhs to achieve and well 
recognized that the process entailed listening to the Guru, accepting 
his teachings and internalizing them.” Guru Nanak has dwelt at length ~^ 
on manai — translated as accepting or obeying, in Japji. The crux of his 
thought is that accepting or obeying is linked to dharam or the tenets 
of religious life. The sense of maanyo, therefore, is not just ritualistic 
acceptance of the Granth as Guru but living by its tenets.” Tradition 
has built-in explication of tenets and persuasion of the devotees to 
live by the tenets as part of the worship service in various ways — 
discourses and ardas come to mind. 

DARSAN 

Darsan of Guru has been lauded in various metaphors in the 
Guru Granth Sahib. The heart of a Sikh longs for darsan of the Guru 
in the manner of the chatrik bird thirsting for a raindrop.“ The devotee Y~ 
seeks darsan of the Guru, the giver of peace and pleads for the Guru 
to take him in his arms.” It is only through great good fortune that one 
obtains darsan of the Guru who leads one to the love of God.” 

The tradition of seeking darsan of the Guru has come down from 
the time of Gurus. Sikhs would travel long distances to be able to do 
this. The gatherings at Baisakhi and Diwali created an opportunity for 
the devotee to meet the Guru and get his darsan in a collective, 
communal setting. In Sikh worship now, the acts of respectful obeisance 
to Guru Granth Sahib, taking a glimpse of the sangat as an embodiment ~*~ 
of the Guru’s person, and taking the bvkan“’ together constitute darsan 
of the Guru. Merely taking a look at or making others take a look at . 
the exposed page of Guru Granth Sahib is not considered darsan.® 
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A related tradition is parkash — radiance with coming of the Guru 
that brings vivid joyous reverence to the devotee — witnessed every 
“morning on TV screens as it plays out at the Golden Temple. Verily 
Sikhs believe that radiant light of the Guru blesses one with the true 
merchandise, wealth and capital” and as Kabir said the Guru’s arrow 
has pierced the hard core of this dark age of Kalyug and enlightenment 
has dawned. 

BIRTHA , 

The Sikh had no hesitation in sharing with the Guru his problems, 
mental travails, vexing questions or any pain and anguish that did not 
leave him in peace. Nanak says O my mother, I will tell Guru of my 
„pain when I meet him." Satta and Balwand, who were minstrels in the 
Guru’s house and one of whose compositions is included in the Guru 
Granth Sahib say that the Guru is aware of the inner state of one’s 
being and their thoughts, because he is knower of the knowers.* Guru 
Arjun Dev says that pleasure, pain and all else that my mind keeps 
wrestling with I place before you.* There can be no secrets between 
the Guru and Sikh ~ not because the Sikh may not try but because the 
Guru is all-knowing. In a rhetoric vein, the Guru asks the question 
that [since] you fully know the state of my mind, who else should I tell 
it to [and why]? His advice to the Sikh is that if you are feeling low, 
if your sense of sadness is deep, pull yourself together and make your 

, supplication to the Guru for the prayer of a devotee never goes 
Tunheard.® 

This is what the Sikhs do — they offer their supplication to the 
Guru; they prostrate before the Guru; they sit solemnly in the Guru’s 
presence and share their anxieties, their fears, their tribulations and 
their sense of joy, happiness and gratitude with the Guru. Nanak says 
I ask my Guru for his advice and follow the advice that I receive.“ 
The Guru answers in his own way or through the Awkam if the Sikh 
seeks it that way and if the Sikh follows it, he is helped to be able to 
take it all in the stride. 

K ~w 
(To be Continued...) 
NOTES AND REFERENCES 
1 kaho nanak gar khoey bharam, eko allob parbrabm — [Ramkali M V, p 897] 
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sagal dharma main sresht dharma, bar ka nam jap nirmal karam — (Gauri 
Sukhmani M V] 

aapan baapai naahin kisi ko bhavan ko har raja — [Sorath Ravidas p 658] *- 
eko dharma dir-rhai sach koey, gurmat poora jug jug soey — [Basant M I, p 1188] . 
bayd katayb kahau mat jhoothay jboothaa jo na bicbaarai - {Parbbati Kabir | 
p-1350] 

Rhatree baraahmag sood vais sabh aykai naam faraanath. gur naanak updays 
kabat hat jo sunai so paar paraanath -[Maru M V, p 1001] 

saigur kee aisee vadi-aa-te. putar kaltar vichay gat paa-ee - [Dhanasri M I, 

p 661] 

aey fi neh ham uttam, neech neh madham, har sarnagat bar ke log — [Gujti M 

I, p 504] 

aap tare sagle kul taarey — [Dhanasri M I, p 662] 

jagat jalanda rakh kai apni kirpa dhar, jit dwarai ubhrai tithai lai ubhar — Á 
[Bilawal M M, p.853] 

kirpa kar ke sunno prabh sabh jag mebn varsai meh — [Sorath M IV, p.652] 
tere bhanai sarbat'ka bhala - Ardas 


sach kaal koor vartia kal kaalakh betaal - (M 1 p.468) 


andhi rayat gian vihooni bhaah bhare murdaar -M I p.469) 

neel vastra pehr hoveh parwaan (M I p.412) 

qazi hoe rishvati vaddi laike bag gavai (Bhai Gurdas, Varan1/30) 

kal kate raaje kasaai dharam pankh kar udhriya - (M I p.145) 

kbhatriyan te dharam chbodiya M I p.663) 

moorakh pandit hikmat hujat sanjai kareh pyar -M 1 p.469) 

chhuri vagain tin gal taag -(M I p.471) 

qadi kurh bol mal khaaye, brahman nhave jia ghave -(M I p.662) 

Sri Rag M V, p 73. For a detailed discussion of the subject see the Y- 
author’s book ‘Searches in Sikhism’, Hemkunt Press, 2008. f 
Farida je tu maaran mukiyan tina naa maare ghum, aapane ghar jaaiye paer 
tina dey chum-(Slok Farid p.1384) 

bhai kaahu ko det neh, neb bhai maanat aan (Slok 16) 

jo to prem khelan kaa chaao sir dhar tali gah moree aao (Slok Varan te 
Vadhik, M I, p.1412) 

de shiva bar mohey shubh karman te kabboon neh taroon... nishchai be apni jeet 
karoón (Dasam Granth) 

maran neh mandaa lokaa aakhiyeje koi mar jaaney (M I p.579) 

chu kaar az hamah heelate darguzasht halaal, ast burdan b-shamsheer dast - ae, 
[Zafar Nama] 

Sunita Puri, Advent of Sikhism, Delhi, 1993, p 129 

ik uttam panth suniyo gur sangat jeh milant sabh traas mitaai — Swaiyyai 
Bhaat Keerat 
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Encyclopaedia of Sikhism entry says ‘According to Hakim Rai, Ahwali 
Lachhman Das urf Banda Sahib, his father Ram Dev, a ploughs, 
came of the Sodhi subcaste.’ 

Khushwant Singh says in his History Vol. I that Guru Gobind Singh 
lost any hope for Bahadur Shah to take action against Wazir Khan. 
He therefore ‘charged [Banda] with the duty of punishing the men 
who had persecuted Sikhs and murdered his sons — issued orders to 
the Sikhs —. [p 101-2] He also speculates that “Banda was only one 
of a number of Sikhs sent — to foment rebellion in the Punjab - 
Footnote p 102].: He quotes Gyani Gyan Singh’s Panth Parkash to 
say Banda claimed his mission to wreak vengeance on the Turk — kill 
and ruin Wazira’s household — plunder and rob Sirhind — destroy hill 
chiefs, [Footnote p 103]. 

See Encyclopaedia of Sikhism for their names — some other accounts 
give different names of the Hazwri Singhs. See also Sohan Singh, 
Banda Singh Bahadur, Patiala, 2000, p 14 fot advisory to consult five- 
Sikhs before deciding on any course of action. i 
‘Banda promised land to the landless and loot to everyone’ [ibid, p 105] 
The main column of about 4,000 men under Banda was subjected to 
a terrible siege at the village of Gurdas-Nangal, about six kilometers 
from Gurdaspur. The garrison resisted the siege of 100,000 Mughal 
troops under gruesome conditions for eight months. Towards the 
end, an unfortunate dispute arose between Banda and Binod Singh 
who along with Baj Singh and three others made up the war council 
that Banda was supposed to consult in any difficult situation. Binod 
Singh advised the evacuation of the fortress, but for some reasons 
of his own, Banda wished to fight it out there. Binod Singh was 
senior in age, and when this difference of views flared up into an 
open quarrel, Banda agreed to let Binod Singh take his men out of 
the Fortress. Binod Singh and his supporters then charged out of the 
fortress and escaped. [Wikipaedia] 

J S Grewal suggests that the doctrines of Guru Granth and Guru 
Panth crystallized in the 18th century [p 326] but during the rule of 
Ranjit Singh Guru Panth was relegated and Guru Granth became 
more important than ever before [p 332] — Lectures on History, Society 
and Culture of the Punjab, Patiala, 2007. 

There are several historical references including an entry in Bhat Vahi 
Talauda Pargana, Jind quoted by historians in this regard. For example 
see Harbans Singh The Sikh Heritage, Manohar, 1999, p 96-7. 

Mata Sundari advised Sikhs that only ten Gurus were in human form — 
and belief in Banda or Ajita is a mortal sin. Sikhs must believe in 
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shabad. See Harbans Singh, ibid, p. 98-9. 

For a detailed account read Pashaura aie The Guru Granth Sahib, 
Oxford, 2001, Chapter 7. 

There are strong differences of ee on interpretation especially on 
subjects like reincarnation, naam simran, and multiplicity of Hindu mythical 
references to delink Sikh thought from interpretations rooted in Hindu 
Vedic tradition. The supporting body of literature the controversaries 


` spawned is too numerous to list but has had the impact of much wider 


recognition of independence, not syncretism, of Sikh thought. 

One of the major and consistent proponents was Teja Singh Bhasaur 
and his Panch Khalsa Diwan. After a protracted struggle, the’ Akal 
Takht excommunicated Teja Singh and his Diwan in 1928. For a 
detailed treatment see Barrier, Authority, Politics and Contemporary 
Sikhism in Sikhism & History, Oxford, 2006 

suniye maniye munn rakbtye bhao — Japji, Pauri 5 


Read Japji Pauris 12-15 — the verse quoted above is manta dharma saiti 


sanbhand [Pauti 14] 

maeraa man lochai gur dharasan thaate bilap karai chatrie ki niaaee — Majh 
M V, p 96 

dhaehu dharas sukhadhaathiaa mai gal vich laiha milaae jeo — Sti Rag M V, p 74 
vaddabhaagee gur dharasan paaeiaa dhhan dhhann preo liv laavai — 
Gauri M IV, p 172 

Reading or reading out to others, including the corigregation, of a 
Shabad or a unit of one or more slokas and a pauri from the Guru 
Granth Sahib after, or even without performing, Ardas is called 
Hukam laina [Taking the order or command], Vak laina [taking the 
word], Awaz laina [taking the voice]. 

Article VII, SRM 

sach vakhar dbhan raas lai paaeeai ger paragaas — Sri Rag M I, p 22 

gr kai baan bajar kal shhaedlee pragattiaa padh paragaasaa — Gauri Kabir, p 332 
gur maelae birathhaa keho maae — Basant M I, p 1188 ` 

jaanai birathhaa jeea kee jaanee hoo jaan — Ramkali Var Satta Balwand, p 968 


sookh dhookh eis man kee birathhaa thum bee aagai saaranaa — Ramkali M | 


V, p 915 ; 

jaanehi birathhaa sabhaa man kee hor kis pehi aakh sunaaceai — Asa M V, p 382 
jeea kee birathhaa boe s gur pehi aradhaas kar — Gujri M V, p 519 

ho gur pooshho aapanae gur pushh kaar kamaao — Sri Rag M I, p 58 
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SIKH MYSTICAL EXPERIENCE VIS-A-VIS SOCIAL 
REALITY 


Dr SHasHt BALA* 





Religion is an inseparable part of society and it indicates to a 
belief in Supreme Power and stands for the unity and integrity of the 
cosmos. Revelation and community are integral part of any religious 
faith that cannot originate in a cultural vacuum; rather it reflects on 
the cultic practices of a particular religious community, its way of life 
and the prevalent traditions, and is a form of response of the divine 
preceptor to his environment. Being ineffable and incomprehensible, the 
divine experience finds expression through the prevalent nomenclature 
and vernacular language. To study the Sikh mystical experience vis-a-vis 
social reality, it is pertinent to keep in mind the following points: first, 
miture of religious experience and world-view; second, response to the 
existing social order; third, social philosophy of Sikh religion; and fourth, 
implementation of this philosophy through community life. 


pl. NATURE OF RELIGIOUS EXPERIENCE ~ 

The Sikh religion is a revealed religion which enunciates the 
monotheistic concept of One God, rejects the doctrine of incarnation, 
idol worship, and formalism of ritualistic ceremonies by stressing on 
the contemplation of God and service of humanity. It integrates the 
spiritual and the temporal and presents a non-dichotomous, holistic 
and integral view of cosmos. The Sikh scripture enunciates a humanistic | 
aspect of religion which makes no distinction between the | 
contemplative life and the social life, and stresses not only on the ~ . 
_ knowledge of truth but also the implementation of that knowledge in — 


“one’s own life. The inter-subjective character of Sikh mystical ` ` 


experience takes into consideration not only the persons but also the 


* Prof & Head, Dept of Guru Nanak Studies, Gum Nanak Dev Univ, Amritsar 
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total setting of life as well as its activities and is not confined to the 
‘limits of structure of thought but tries to understand the meaningful 

in man. Besides the spiritual dialogue, there is initiated a dialogue of 

life as well as a dialogue of deeds. Whereas the spiritual dialogue 

expatiates the religious experience in the form of prayer, contemplation, 

faith and ways of searching for the Absolute, the dialogue of life is 

animated by an attitude of concern, respect and hospitality towards persons 

of other faiths, and the dialogue of deeds stands for humanitarian attitude 

towards the spiritual evolution of man. Speaking about such experience, 

a modern philosopher Emmanuel Levinas opines: 

Spiritualizing a religion does not consist in judging one’s 
experiences in the light of the scientific results of the day, but in 
understanding these very experiences as links between intelligences, i. 
links situated in the full light of consciousness and discourse — To 
speak, at the same time as knowing the Other, is making oneself known 
to him. The Other is not only known, he is greeted. He is not only 
named, but also invoked. 

The divine revelation of this type of experiential experience is 
clearly stated by Guru Nanak in Raga Majh ki Var and this inner 
experience is a sort of moral command or an illumination of the soul 
ot an intuitive realization which may be interpreted as ‘a moral demand 
to undertake a certain course of action’ as in Judaism or the 
discernment of the sacred within oneself as in the Indian tradition.‘ 
This attitude is defined in the words of Keith Ward as: 

The occurrence of a revelation depends upon the existence of 
the appropriate responsive attitude on the part of the subject. This 
attitude must be at the same time cognitive, affective and dispositional 
involving the total personality.’ 

The main emphasis of the scripture is on realization of the 
meaning of God’s existence in human life and in the world of 
experience or the recognition of God’s presence in one’s daily 
experience as the soutce of all things. Mere intellectual arguments ' 
about the existence of God are futile exercise and abstract thinking 
with little relevance to actual life. Stressing on the integration of æ 
personality, Gurbani has pointed out the consequential effect of the 
cognitive efforts made by the contemporary religious leaders. For 
instance, more reading and writing creates anxiety; roaming over the 
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pilgtimage-places makes one boastful, adoption of sectarian garbs 
inflict pain on the body; starvation creates loss of taste; and silence 
“makes man unable to wake from his ignorance.* On the other hand, 
when man’s individual will surrenders itself to the Divine Will through 
contemplation of word (sabad) of Guru, the divine preceptor, then 
the opposition disappears and there remains no dichotomy between 
the subject and the object. This type of realization or the oneness 
with Divine Will, is indeed cosmic consciousness which liberates man 
from the fluctuations of impulsive life as well as from the limits of 
social injunctions and moral codes, and inculcates in him a spirit to 
participate in cosmic love.’ 
f A person with enlarged consciousness is a free moral agent and 
X active in social life. His works are not motivated by any selfish desire 
but by the altruistic spirit. By his acts, he participates in the working | 
of God, not under any moral obligation but spontaneously as 
functional expression of his evolved nature. By attuning to bwkam 
(Divine Will), man attains spiritual enlightenment and such person is 
denominated in the Holy Scripture as jivan-mukta, gurmukb ot brabmajnani 
and this state is known as sthaj-avastha, turtya ava sotha, param-pad and 
amara-pad.* ‘This cosmic consciousness means realization of the inner 
unity and identity as well as intuitive perception of the inner truth of 
things and beings. This type of consciousness is not complete extinction 
of ego-consciousness, but rather it is the sublimation of ego-consciousness 
p--by transcendence and participation in the cosmic consciousness. 

The phenomenal world is created by God’s Will and is therefore 
not mithya or configuration of maya as in Sankara’s philosophy. The 
world as envisaged by Guru Nanak is an ethical order to practice 
righteousness and, therefore, the purpose of the world and of human 
existence is seen in the existence and duration of the world in its God- 
given orders and life-accomplishments. The world is not as it should 
be, but it is on the path to its destination. The purpose of the world 

- Jays not in its existence and its condition, but in its goal and its 
destination that is to find ‘the transcendental foundation or a trans- 
` empirical background of the world’ Hence, the world-view of any 
religion is concerned not only with the visible world but also ‘with the 
world as a whole of being and happening; with the natural life and 
mental-psychic existence in the world and with nature, culture and 


102 ABSTRACTS OF SIKH STUDIES : APRIL-JUNE 2009 / 541 NS 


history interpreted as per. purposes goal and value, from the view of 
basic religious experience.” 

Guru Nanak neither encouraged life of Seer nor life of* 
indulgence but suggested a balanced way of life, ie., living detached 
amidst worldly life. It is a sort of inner denouncement of world in 
which one still remains in the world and performs his works in it, 
without clinging to them. Guru Nanak envisaged the middle path 
which denounces sensuous pleasures and self-mortification. The 
identification with the worldly things and indulgence in the fulfillment 
‘of worldly aspirations strengthens the false notion of separateness 
which creates a feeling of self-centeredness, self-alienation, self-doubt 
and inner emptiness. Spiritual renaissance is the pre-requisite condition 
to reform any society. The enlightened man develops new patterns of% 
life in relation to his environment but an ignorant person, being 
- engrossed in worldly things perishes due to spiritual darkness. 


2. RESPONSE TO THE EXISTING SOCIAL ORDER 

Society, indeed, is a combination of different religious 
communities, caste-groups, linguistic groups and professional groups, 
and each of these groups contributes for the social solidarity. The 
reaction and interaction of emerging religion towards the existing social 
order and its attempt to reconstruct that order is clearly visible in the 
Holy Scripture as well as in the community life of that particular 
religion. The Sikh Gurus have not only identified the problems of 
social milieu of their times but also offered a practical solution. Guru * 
Nanak condemns the corrupt priests and conveys fearlessly his message 
to the masses by his extensive travels. He presents a radical, self- 
generating, self- -protective and a totally new system of society which 
finds expression in the medieval terminology, no doubt, making a break 
from the past. Guru Nanak was conscious of the defects of- 
conventions of contemporary society and he made use of those 
conventions to convey his own idea to society. He reacted strongly 
against the hypocrisy of the priestly class who beguiled the innocent 
people by their formal ways of- worship and by their outward X 
appearance. He has minutely noticed the deceit and hypocrisy in the 
character of the contemporary Brahmins and Kashtriyas who were 
leading a dual life. "Whatever may be the inherent cause, either to 
please the Muslim rulers or to gain economic benefits, they accepted the 
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subjugation of Muslim invaders. They worship their idols within, but 
read Quran and observe the code of Turks.® Repudiating their outward 
~ symbols, Guru Nanak stressed on the inner purity of thoughts. Only 
through purity of mind and purity of conduct, one can find the true reality." 

This philosophy of life-affirmation and world-affirmation is 
explicitly clear in severe criticism of the practices of a sect of Jainism, 
who were neither yogis nor jangams nor gagis nor mullas, but persons 
leading an unclean life on the pretext of ahimsa or non-injury to the 
living beings. A vivid portrayal of their daily life makes it clear that 
such persons have no realization of the divine presence, no sense of 
human dignity, no consciousness of higher aim except their own stern 
notion of purity. The stress is on inner purity and detachment while 
living in the world. Instead of repression of mental modifications 
(citta-vrttis) by difficult methods, the way suggested is by sublimation 
of urges and directing them for some higher aim through nam-simran.” 

An explicit attitude of defiance of the existing cultural-pattern is 
clearly visible in the holy compositions of Guru Granth Sahib along 
with the presentation of new value system which nonetheless elevates 
man from the natural instinct of fear and withdrawal to the conscious 
decision to face challenge with courage and enthusiasm. ‘The nucleus 
of the Sikh community life is based on the ontological principles laid 
down by the Gurus. The basis of this type of egalitarian order was 
the subaltern revival by reconstructing society on the moral and spiritual 
basis and by transcending the social barriers by assimilating in its fold 
all men irrespective of caste, creed and race. There are also several 
instances in the Sikh history revealing this type of defiance of the 
Sikh Gurus towards the socio-political system. For instance, Guru 
Nanak’s defiance of the religious ceremony of Jame, the sacred thread, 
supposed to be worn to attain formal status in the sarna hierarchy; 
Guru Amar Das’ challenge to the notion of social segregation by making 
it obligatory for all visitors to partake the community kitchen (fangar) 
alongwith others regardless of his caste and creed; Guru Ram Das’ 
defiance of the existing rigidities of the cultural system; Guru Arjun 
Dev’s, defiance of the existing political system that led to his 
martyrdom; Guru Hargobind’s defiance of complete revival of existing 
culture by integrating the temporal with the spiritual, ie., piri and mun; 
Guru Tegh Bahadhur’s defiance of Mughal rulers for their forcible 
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conversions and its culmination in the creation of Khalsa by Guru 
Gobind Singh. No doubt, the distinctive character of the Sikh religion 
was vouchsafed by the Gurus by creating cohesive infrastructure for ti 
the community but the distinct Sikh identity was conferred by Guru 
Gobind Singh, with the imposition of five symbols, viz., keshas, kangha, 
kirpan, kachha and kara. These symbols ate indicative of the disciplined 
life of the individual as well as of the corporate identity of ethno- 
religious, ethno-social and ethno-political nature. The underlying basis 

~ of the Sikh community’s glorious heritage of chivalry and martyrdom is 
the integration of religious aspects with the temporal aspects. 


7 3. SOCIAL PHILOSOPHY 
The Sikh religion repudiates the prevalent notion of world- ra 
negation and the life of asceticism and believes in the dynamic and 
creative aspect of the Absolute Being. Hence any abstract idea of 
God without a world would be a spiritual life with no hold on the real 
- or in other words a life of pure escapism. The mundane world is 
taken as a dharamsala, i.e., a field of man’s activity where each process 
of creation, animate or inanimate, is teleological and performing work 
with a telic goal to conserve the stability of world-order. Real freedom 
of man lies not in escapism from the hard realities of life but going 
through them in the spirit of detachment. It endorses the idea of self- 
realisation through self-fulfillment and not through’ self-abnegation 
and this aspect is clearly visible in the following aspects: 
FAMILY LIFE 
The institution of marriage and family life is viewed ‘as the 
progress of the individuals, their ascending social relations, towards 
the spiritual and the ideal?" The ceremony of marriage is called Anand 
Karaj which is performed by chanting the four hymns (char lavan) of 
the Holy Scripture indicating commitment to the life of householder 
and its duties; uniting to the noble qualities by the spiritual preceptor; 
release from passions and experience of pure joy and last stage of 
` attainment and equipoise which is state of new union, both social as 
well as spiritual. In Guru Granth Sahib, the sanctification of married X 
life is endorsed by the frequent use of the metaphor of husband-wife 
telationship to indicate the love of individual soul for God, which is 
to be attained by cultivating peace and by surrender of ego.'* The 


+- 
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basis of peaceful and healthy family life is true love which consists of 
_, not being together, but of being two flames as manifesting one light.” 
-No type of subordination of man and woman is tolerated in the holy 
scripture, which insists on the woman to inculcate the virtues of 
contentment, peace and humbleness"* and to practice self-continence, 
pious conduct and obedience.'’ Man is also endowed with the moral 
responsibility to be faithful to his wife and whosoever abandons his 
wife and has affair with another woman is called sinner, whose home 
always burns in unquenched fire."* What is needed, is the spontaneous 
expression of inherent values which provide the basis for positive 
giving and receiving. The inner tranquility can alone make possible 
the spontaneous expression of positive love, and it demands the inner 
* conversion by controlling the mind, sublimating the passions and 
cultivating the positive virtues. 
SPIRITUAL Basis OF FIUMAN RELATIONS 
The three main precepts of Sikhism viz., nam japna, kirat karna 
and wand chhakna are the basis to regulate the human-social relations. 
Prof Puran Singh observes that Airat karna means work inspired by 
-the spirit of holiness and this work includes gathering bread for hungry 
mouths, providing solace to the sick, clothing the naked and making 
the burden of suffering light for humanity by completely losing our 
individual selfishness. Nam Japna means being capable of active 
divinity in inspirational touch with the divine spirit and vand chhakna 
¢—1s to share our bread and joy and love and attainment of God-realisation 
with all.” The stress on the dignity of labour and work is laid to raise 
man above the material level because a sincere devotion to work is an 
honest worship of God. On the one hand, work and sharing indicates 
to the co-ordination of individual as well as social life and, on the 
other hand, these percepts point to non-exploitation and justice which 
are important ingredients of a healthy society. To usurp the rights of 
others through dishonest means or exploitation of others is as sinful 
as the eating of the cow for a Hindu and the pig for a Muslim. Moreover, 
sharing also stands for healthy and balanced social order and 
ò^ democratic social structure. l 
These three cardinal precepts of Sikhism are indicative of an 
active and virtuous householder’s life along with the inner spirit of 
‘chardikala’ (spirit of optimism) and ‘sarbat da bhala’ (welfare of 
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humanity). The social meaning of virtues is emphasized.as conducive 
to the sublimation of ego and for the harmonious well-being of an 
individual as well as of society. .Moral norms are desirable not only 
for the cultivation of inner harmony but also for promoting inter- 
personal relations at the cosmic level. Equality, brotherhood, social 
justice, humility, classless society and freedom of women are the basic 
postulates of Sikh religion. The notion of social equality, being 
derivative of the ontological principle of oneness of reality, repudiates 
the social organization based on caste ideology and lays. the foundation 
of a distinct social order with a plebian base. Instead of preaching 
and practicing the prevalent notion of individual emancipation, the 
stress is laid on the societal aspect of emancipation indicating the 
spiritual transformation as well as socio-spiritual welfare of humanity © 
by expansion of self and participation in the cosmos. 
DISSEMINATION OF SPIRITUAL KNOWLEDGE 

The development of man’s personality as well as his cultutal 
system lies in the improvement of its learning procedures. In the age 
of science and technology, there is an imperative need to devise certain 
plans for ushering into existence some form of global culture. Guru 
Granth Sahib is a repository of those spiritual preceptors who through ` 
their hymns and praxis have enlightened men by lifting them from the 
quagmire of formalism, superstition, dogmatic beliefs and talked in 
terms of the ‘secrets of alphabet’ (akbar ka bhed)? They stressed on 
the dissemination of spiritual knowledge through education or wdya.+- 
It is clearly stated that the cultural person can be the benefactor of all 
(vidya vichaari ta parupkari). The highest knowledge is Brahm-gian which 
lights the lamp of knowledge and sheds the darkness of ignorance. 
Language is also an important vehicle of culture and its development 
is an important contribution of the Sikh Gurus, who chose the 
vernacular language for dissemination of their message and enriched 
the Punjabi script with Persian, Arabic as well as Sanskrit vocabulary. 
ATTITUDE TOWARDS EVIL AND SUFFERING 

No religious mystic can remain unconcerned with the presence x 
of evil in the phenomenal world and it is clearly evident in Babar- 
Vani, which is a vivid portrayal of the occurrence of evil in its diverse 
manifestation, viz., war and violence, death, destruction, inhumanity 
of man towards man, dehumanization of women, scarcity of food, 
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moral degradation, indulgence in ritualism and magical practices. Babar- 
Vani comprises of four hymns of Guru Nanak, three in Raga Asa and 


` one in Raga Tilang, alluding to the invasions by Babar.” Though these 


hymns ate related to the physical event happened at a particular time 
and at particular place, yet its deep philosophy of suffering in its 
different manifestation, cause of suffering and solution to the problem 
of suffering in the larger cosmic context is highly thought provoking, 
These four hymns depict the depth meaning of the occurrence of 
suffering as well as the sentiments of deep sympathy and concern for 
humanity and thereby complaint to God but with a reconciling attitude 
due to cosmic awareness of the prevalence of Divine Will and inevitable 
judgment of God. There are instances of the martyrdom of the Sikh 
Gurus who not only have undergone sufferings but also remained active 
in suffering, thus conveying the message of active participation and 
not of asceticism. 
SOCIO-SPIRITUAL REALISATION 

In Guru Granth Sahib, a historical idea of man is presented who 


‘is not alienated, intellectual and contemplative but is active, 


participating, kind, who is interested in understanding and changing 
history and in overcoming various constraints in the way of true human 
development. This viewpoint emphasizes on action, creativity and 
concrete human being in historical situation. It repudiates the meta- 


` praxiological approach which stresses on the alienation.of theory from 


practice, thought from action, and intellectual from moral. There 
remains no distinction between the contemplative man and the man 
of action. The Gurus have directed the path to spirituality through: 
the analogy of worldly professions which ought to be performed in 
detached and ethical manner. Man is exhorted to make fortune in the 
field of ‘spirituality with righteous efforts. Taking the analogy of 
agriculture, it is stated that to attain a blissful state, one must make 
the body as farm, mind as the farmer, good deeds as the farming, right 
efforts as the irrigation of the farm, contemplation of the Divine Name 
as the seed, contentment as the furrowing, humility as the fence around 
the farm. In this way the seed of good fortune sprouts by the deeds of 
love. Similarly, to be an honest shopkeeper and to reap the profit of 
joy, one must make one’s decreasing age as the store-house to put the 
stock of Divine Name in it. Besides one must make concentration 
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and reason as the store-house and put the treasure of Divine Name in 
it and have his dealings with the God-oriented peddlers. The traveling . 
tradesman, in order to enjoy the bliss of Divine Presence, must make T~ 
the hearing of scriptures as his trade. He-should load the horses of 
truth, have the fare of merit and should not postpone his present 
work to another day, and his land of arrival should be the Formless 
God. The man of service, in order to attain honor in the spiritual 
realm, should perform real service by attuning to the Divine Name. 
The deed of his service should be belief in God and he should make 
righteous efforts to still evil tendencies.” 

SociaL VIRTUES — 

The Holy Scripture stresses on the practice of altruism and this 
altruistic spirit finds expression in the ideal of self-sacrifice, which ¥- 
does not mean: self-negation or self-denial but it is self-transcendence 
or dying to live. It indicates to a life of detachment, expansion of 
consciousness, elimination of fear and service for the welfare of 
humanity (sarbat da bhala). The altruistic spirit also finds expression in 
two ways, viz., the.individual-centered altruism and the social-centered 
altruism. The former is related with the welfare of an individual, 
while the latter is concerned with the charge or reformation of unjust 
social organisations.” To maintain peace at the macroscopic level, the 
society-centered altruistic motivation is most urgently needed and this 
type of spirit is explicitly clear in Guru Granth Sahib which initiates the 
possibility of inter-faith dialogue with diverse types of religious and social 4 
groups, without any sign of conflict or an idea of conversion but the sole 
purpose being to convince them to transcend above the external formalism 
and to understand the inner depth meaning of their respective faiths. - 
HOLISTIC ATTITUDE TO LIFE AND NATURE 

A reverential attitude and an inner urge to safeguard the autonomy 
of life are essential elements of the inner dynamics of Guru Granth 
Sahib. The equilibrium of eco-systems is found in many hymns in 
which manifestation of nature in all its cosmic and humanistic aspects 
is portrayed. These also indicate the heights of creative human 
sensibility and intuitive perception of cosmic beauty.” Man’s 
intervention in the process of nature has resulted into pollution of 
elements, viz., ait, water and earth. The depletion of Ozone layer, 
acid rains, global warming has put the existence of man in danger. 


X 
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The economic development through industrialization at the cost of 
environment would lead to disaster. The Nuclear energy has also 
affected the entire atmosphere. The use of artificial fertilizers and 
deforestation activities are aggravating the ecological imbalances, which 
will affect the whole climate and will lead to social instability and 
disharmony. 

The Sikh religion stresses on the inner harmony of man which is 
pre-requisite condition to create harmonious environment. Inner 
harmony means the balance between the instinctive needs and the 
spititual capacities or the integration of the lower self and the higher 


self. The problem of ecology starts with the conflict between man 


and natute, when man tried to exploit nature for his selfish motives to . 
satisfy his greed. Man’s mastery over science and technology has 
resulted in artificial intervention in the process of nature and thus 
creating impediments in the smooth working of natural course.* Nature 
has its own laws of continuity and preservation; of maintenance, of 
unity and. order of existence% and the sustenance of all living beings 
including man depends upon the natural environment. Therefore, 
disturbance in any component of the environment is likely to affect 
the whole eco-system. Does it not seem paradoxical that man with 
advanced mental skill, instead of serving the cause of hutnanity, is 
exploiting not only nature and animal species, but also his fellow beings? 
“The cause underlying this fact is lack of moral awareness, which not 


_ only pollutes man of his natural resources, but is also polluting the 


entire environment. The Sikh religion advocates and recommends a 
balanced and moderate living” in harmony with the outward 
surroundings. Man should avoid the mixing of knowledge and 
technology with commercial motives. There should be sustainable 
economic development to sustain man at the reasonable comfort level, 
to conserve environment and its resources, to stop environmental 
degradation and this is possible by transcending oneself from self- 
centeredness and by developing cosmic consciousness.. 


4. IMPLEMENTATION OF SOCIAL PHILOSOPHY THROUGH 
COMMUNITY LIFE 

The spirit of the integration of the spiritual and the. temporal is 
explicitly visible in the Sikh history. To demolish caste haar Guru 
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Nanak insisted on common kitchen and built the fitst dharamsala or 
chapel of the Sikhs at Kartarpur. To organize the disciples of Guru 
Nanak and to secute the individuality of Nanak’s mission, Guru Angad : 
compiled the thirty five letters of Gurmukhi script and also enlarged 
and expanded the institution of /angar or free kitchen which was already 
initiated by the first Guru. To strengthen and propagate the Sikh - 
faith, Guru Amar Das established twenty-two manjis all over the’ 
countty. He also laid the foundation of Goindwal and constructed a 
baok at Goindwal. Guru Ram Das laid the foundation of the city of 
Amritsar, Ramdasputra or Gur Ka Chak and introduced reforms, 
particularly in wedding ceremony, and composed a long hymn in four 
. parts which is recited at the time of marriage ceremony. Guru Arjun 
Dev, the first martyr in the Sikh history. laid the foundation of Sikh 
theocracy by compiling the Holy Scripture, Guru Granth Sahib. He 
laid the foundation of Tarn Taran, a town and completed the holy 
tank at Amritsar and shifted his headquarters to Amritsar. He appointed 
masands or collectors in each of the twenty two provinces to collect 
funds and encouraged adventure and enterprise among his followers. 
Guru Hargobind saw the martyrdom of his father and offered armed 
resistance to the Mughal Empire. He was the first Sikh Guru who 
wore two swords of shakti and bhakti, combining in him spirituality 
(pin) and royalty (min). Guru Tegh Bahadur sacrificed his life to save 
the Kashmiri Pandits from the forcible conversions to Islam. Guru 
Gobind Singh confronted the Mughal Empire and struck a blow at the 
might of Aurangzeb. He sacrificed his all sons but refused to embrace 
Islamic faith. With the creation of Khalsa in 1699, Guru Gobind 
Singh gave a new shape to the Sikh religion by imposing a distinct 
individual and corporate identity to the Panth. The establishment of 
Sikh institutions is clear indication of implementation of the religious 
precepts in and through the community life. The highest aim of life is. 
realization. of spirituality and its expression through human conduct. 
It is clearly evident in the practice of the three cardinal precepts that 
are simultaneously functional both at the individual level as well as at 
the social level. The Sikh institutions such as sangat and pangat oa 
a model for an egalitarian society. 
To conclude, the philosophy of Guru Granth Sahib is Gite 
dynamic and deeply humanistic and is not confined to the boundaries 
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of space and time but encompasses the whole humanity in providing 
solace and bliss due to its cosmopolitan spirit, interfaith dialogue and 
its emphasis on world-affirmation with deep concern for spiritual 
transformation of man. Though the Holy Scripture reflects on the 
contemporary conditions by offering positive solution, yet its eternal 
spiritual philosophy and moral values provide perennial solution to 
the emerging problems of human life. 


CONAN YP 


ed dt t 


REFERENCES 
Keith Ward, The Concept of God, pp 3-8 
E Levinas, Difficult Freedom, pp 6-7 
Guru Granth Sahib, p 150 
Keith Ward, op. cit., p 77 
Ibid., p 27 
Guru Granth Sahib, p 467 
Radhakamal Mukherjee, The Way of Humanism, p 80 
Guru Granth Sahib, pp 154, 227, 359, 725 
Gustav Mensching, Structures and Patterns of Religion, pp 153-54 
Guru Granth Sahib, pp 471-72 
Ibid. 
Ibid., p 938 
Avtar Singh, Exthtes of the Sikhs, p 108 
Guru Granth Sahib, p 664 
Ibid., p 788 
Ibid., p 17 
Ibid., p 185 
Ibid., pp 1164-65 
Puran Singh, Spirit of the Sikh, pp 27-29 
Wazir Singh, Sitbism Philosophy and Culture, PP 65-66. 
Guru Granth Sahib, pp 360, 723 
Thid., pp 595-96 5 
S P Kanal, Philosophy of Religion, pp 386-89 
Guru Granth Sahib, p 141 
Tbid., p 1002 
Ibid., p 20 
Ibid., p 16 


ON THE ISC FRONT 


Lr Gen KARTAR SINGH* 





The first quarter of the year 2009 has spurred us on to launch 
new projects. These three months have been busy as well as rewarding. 
Our teams have travelled frequently to various destinations in Punjab 

' supervising on-going education projects and starting new ones. Our ¥. 
focus is to uplift the standard of living in our rural areas and tackle ~œ 
unemployment which is the basic cause of drug addiction and suicides. 

. Our teams have contacted other organizations on similar missions 

and have received a very good response. Some of our Sant Babas 
who head Deras are doing a marvellous job and we are receiving 

valuable support from them in all our endeavours. . 


EDUCATION 

Based on the initial and a few continuing donations to the Guru 
Nanak Education Fund, we had launched two projects for the uplift 

of rural youth, ie. 

a) Awarding scholarships to rural students who had obtained-4- 
admissions to higher professional/technical Institutes of learning 
by merit/competition. 

b) Opening coaching for selected rural school students from the 
class X pass outs. These students are given extra coaching by 
selected teachers after school hours in Physics, Chemistry, 
Mathematics and English five days in the week for nearly two 
years. After this they ate fit to compete in entrance examinations 
to various higher institutes of learning and build a lucrative career. 
Readers will be glad to know that our allied Gian Seva Trust, x< 

which started the coaching scheme a year before us has achieved 


* CEO, ISC <Aartarsikbconfed@yaboo.com> 
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excellent results. As many as 26 out of 41 students who sat fòr various 
competitions fot entry in professional institutions achieved their aim. 
This is as high as 63.6 per cent. Our own batch will be sitting for the 
commencing competitive examinations this year. 
SCHOLARSHIP 

We have already helped a number of students in paying full/part 
entrance fees which are considerably high.- These institutions are 
Medical and Engineering Colleges, Higher Computer training centres, 
Nursing Colleges, etc. Applications are carefully screened by a 
committee and finally sanctioned by the CEO/Convenor. Our fund 
is insufficient to meet the needs of all applicants, hence only the vety 


- needy ones are allotted scholarships. However, readers will be glad to 


know that no deserving Gursikh student has been denied aid by us. 
We have gone out of our way to help school going students who were 
in urgent need of our aid. We appeal to donors to donate to our Guru 
Nanak Education Fund most liberally. 


EMPLOYMENT ORIENTED TRAINING (A NEw PROJECT) 

The ISC has recently launched a project codenamed Age Barbo, in 
alliance with the Defence Welfare Organisation at Jalandhar, whose 
dynamic Director is Col Manmohan Singh. We will soon be sending 
selected rural students to him for the following career training, at set 
intervals, as per requirement, for the following courses: - 

.a) For Soldier GD in Army 

b) For Soldier Technical in Army 

c) For entry into Para Military forces 

d) For entry into Punjab Police/PAP 

e) For entry of 10+2 pass students 

f) As officers in the Armed forces 

We are also obtaining latest recruitment notices issued by the 
Punjab Govt for direct recruitment as women constables and Assistant 
sub-Inspectors. Notices have been circulated to all our Chapters in 
Punjab and in various gurdwaras. We undertake to train forthcoming 
applicants before they appear, if they approach us in time. 

Students do not pay any fees as we take on the financial burden. 
Boarding and lodging is at present the responsibility of students. 


114 ABSTRACTS OF SIKH STUDIES : APRIL-JUNE 2009 / 541 NS 


However, we shall look into this as the training gets going and organise 
something concessional centrally. This project will seriously tackle 
the problem of unemployment in our rural areas. Here again-let our 
donots come to the help of Punjab unemployed youth, 


MODEL VILLAGES PROJECT 

= The first such project undertaken by us has been kke in 
villages Sarkapra i in the Chunni area of District Fatehgarh Sahib. With 
the help and motivation of S Rajvir Singh Mann, a young resident of 
Mohali, we have taken up the project for the uplift of a group of 
villages in Punjab especially with regard to a healthy environment, 
ideal sanitation, good education standards, abolish unemployment, 
and encourage games and sports among youth. With this in view, S 
Rajvir Singh has formed a team of sarpanches/panches through whom _ 
we shall propagate this scheme. The CEO and his team has already 
visited these villages and seen their deplorable state, and formulated a 
scheme for their uplift in phases. We do hope our members join hands 
and donate liberally for the uplift scheme in phases as planned by us. 

In the first phase, we have tackled the health and hygiene problem 
by sending a team of volunteer doctors every Tuesday with the required 
equipment and medicines. These very qualified doctors are Dr B S 
Makkar and Dr Jasbir Kaur and we are all highly indebted to them for 
the excellent way they are handling patients from various villages at 
one centre in Sarkapta. They attended nearly 400 patients on their 
last visit. 

Simultaneously we have successfully approached the Deputy 
Commissioner and DDPO for aid in cleaning the two ponds in the 
village. This work has commenced. Babaji Balbir Singh Seechewal 
of Kali Bein fame has come to our aid and surveyed and laid out the 
sanitation scheme for providing an underground systern to the residents. 
This work will commence as soon as we can raise donations enough 
to lay underground pipes and also set up a propert sewage disposal 
system. 

Villagers are to provide land for a playing ground for idei: to 
which they have readily agreed. We shall then provide the sports 
equipment for field games such as Football, Basketball, Volleyball, 
Badminton and Kabaddi. Mrs Chanchal Surjit Singh, Jt Ditector Sports, 
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Punjab has volunteered all help in this regard. 
The new School building is under construction. There was only 


+ bne teacher for the Primary school upto Class V. Three more teachers 


have been posted now. We hope to bring up the standard of this _ 
school to the required level very soon. 

We shall gradually tackle the problem of employment and also 
simultaneously improve the environment by planting trees in the rainy 
season. Village streets will be paved and solar energy made available 
for street lighting. Dr G S Kalkat, our honored member and Chairman, 
Farmers Commission, has promised us all help in this regard as well as 
in the sphere of introducing improved farming methods along with 
providing improved seed to the farmers, especially those with small 


Y holdings. 


+- 


ISC DELEGATION ON A LIAISON MISSION l 
On the 23" of March 2009, a strong delegation of the ISC set 


` out on a four-day visit to Jallandhar, Village Seechewal, Sultanpur 


Lodhi, Khadoor Sahib, Amritsar and Sursingh Pur. It consisted of the 
following members from Chandigarh: 

a) Mrs Kharak Singh Ji 

b) Lt Gen Kartar Singh Gill 

c) Bibi Baljit Kaur 

d) Giani Harinder Singh 

e) Lt Col J S Multani 
And, from the Ludhiana Chapter: 

f) S Karamjit Singh Aujla 

g) S Ajit Singh Arora 

h) S Gursewak Singh Madhok 

i) Col Harbans Singh 

j) Bibi Parminder Kaur 

This was a follow-up of the Minimum Common Programme for 
the welfare of Punjab, agreed upon by various Panthic organisations 
and Dera Heads, at a conclave organised by the ISC in December 
2007. The decision for the trip was taken in a very important meeting 
of the ISC Executive Committee and prominent members held on 
10* March, 2009. A proper itinerary was issued well in time as result 
of which the delegation received a very dignified and rousing reception 
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at all locations visited. Babaji Balbir Singh Seechewal and Babaji 
Sewa Singh ‘Karsewa Wal? were gracious hosts who took pride in 
. explaining to us personally the wonderful achievements in their ™ 
respective ateas. These two Sant Mahatmas are truly great leaders 
and our visit was indeed homage to two genuinely holy and divine 
locations. The tree planting arranged for each of us at Khadoor Sahib 
and the College and Schoo! functions on 25" March, 2009 were indeed 
~ excellent. May Waheguru shower his blessings on these two great 
individuals who ate genuinely serving society at great personal sacrifice? 
The exchange of views with the august audience at Guru Ki Nagri 
was exhilarating. All praise to S Inderjit Singh Gogoani, Convenor, 
ISC Chapter, Amritsar for the immaculate arrangements in the hall of 
the Chief Khalsa Dewan. We plan to organize more and more such ` 
exchange of ideas. Dignitaries such as SGPC member Bibi Kiranjot. 
Kaur and Prof Jagdish Singh of Nad Parkas leant an extra impetus to 
the function by propagating fresh ideas. The question-answer session ` 
was spirited and very-very invigorating. The ISC. team came back 
much richer in experience and with a fresh determination to carry 
‘forward the ISC mission to its destined goal. 


AN APPEAL 
I hereby appeal to all Gursikhs and benevolent human beings to 

contribute their mite by joining us and helping us achieve our various 

` objectives. Sewa and monetary aid, however small, will go a long way 4 
in helping us achieve our noble objectives. You know too well that 
many drops of water make an ocean and many small streams a river. 

` So too many humble members of the ISC will create a movement — 
one that uplifts society to a sublime level in keeping with our motto 
Sarbat Da Bhalla. l 


REVIEWS 


PROFESSOR PURAN SINGH 
~ SCIENTIST, POET AND PHILOSOPHER - 


A Review BY Dr D P SiIncu* 





Anthor: Hardev Singh Virk 
Publisher: Tarlochan Publishers, Chandigarh 


Pages 112; Price: Rs. 120/- 


í 


Professor Puran Singh, a unique synthesis of a poet, philosopher 
and scientist rose like a celestial star on the firmament of the modern 
Indian literature. The many splendoured personality of this great 
chemist, mystic poet, visionary and interpreter of the Sikh cultural 
consciousness, still beċkons scholars to explore the extent of bis vision 
in various fields. After a splendid in-depth study of Life and Work of 
Puran Singh, Dr Hardev Singh Virk has made a successful attempt to 
unravel the persona of this multi-dimensional genius in his book titled 
“Professor Puran Singh — Scientist, Poet.and Philosopher.’ 

The book is an anthology of 11 essays - 7 in English and 4 in 
Punjabi. In the ‘Introduction’ to the book, the author traces a brief 
history of the kindling of his interest in the ‘Life and Works of Puran 
Singh’. Then he articulates the purpose of the book as to elaborate 
the ideas of this eminent scholar through different mediums, so as to 
reach a wider audience. Dr Virk stresses that poetic and other literary 


-works of Puran Singh are of International standards and worth a Nobel 


Prize in literature, but sadly these works have not been properly 
projected at the world forum. - 
In the chapter, ‘Professor Puran Singh — Scientist, Poet and 


` Philosopher’, the author points out that Puran Singh was a highly 


* MSc, PhD, PES 1, senior faculty member, Dept of Physics, Govt College, Dera 
Bassi, Dist Patiala- 140507, Punjab <drdpsn@hotmail com> 
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volatile and emotional young man. His thought and personality were 
shaped by four climactic events in his early life; his Japanese 
experiences, his encounter with Walt Whitman, his discipleship of 
Swami Ram Tirath and his meeting with Bhai Vir Singh, the great Sikh 
savant. He was a brilliant student of Tokyo University, a great orator, 
a revolutionary in the offing and a handsome young man. He was so 
much infatuated with Japanese life and culture that he became a 
_ Buddhist Bhiky in Japan. 

Puran Singh was introduced to Walt Whitman ner an 
American Professor teaching at Tokyo University. He read his ‘Leaves 
of Grass and was so much infatuated with Whitman’s verse that it 
became the essential attribute of his poetic works and craft. Whitman- 
Puran Singh identity is so complete as to almost suggest the idea of 
poetic reincarnation. The author describes him as a poet of Sikh 
Spiritual Consciousness (Surfa). After providing an overview of this 
roulti-dimensional genius, Dr Virk has summed up this chapter with 
an annexure containing a list of literary works of Puran Singh, gems 
of thought and a few quotes from his poems. This additional 
information is highly relevant to the topic at hand and make the reading 
much more interesting and useful to the readers. 

. After a thorough investigation, the author has presented a detailed 
report on the research interests of this eminent Chemist of Punjab, in 
the essay titled; ‘Life and Works of Puran Singh’. The author elaborates 
that Puran Singh was the founder of Chemistry of forest products in 
India. He, as Imperial Chemist at the Forest Research Institute, 
Dehradun, published 53 research papers/reports in various journals 
in India and abroad, on various aspects of the chemistry of forest 
products. He also made an extensive survey of Indian forests from 
Himalayas to the eastern regions including Bengal, Assam and Burma. 
He patented a novel technique for cleaning and decolouration of crystal 
sugat prepared from raw sugar. The inclusion of a list of published 
scientific works of Puran Singh in this chapter is highly useful in 
bringing out the valuable contributions made by this great scientist, to 
light. 

‘Puran Singh’s Commentary on the Poets of East and West’ is 
the topic taken up in chapter 3 of the book. The author’points out 


a 
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that Puran Singh was a prolific writer with about two-dozen literary 
works to his credit. He wrote fluently in English, Punjabi and Hindi. 
- His book ‘The Spirit of Oriental Poetry was published in 1926 by Kegan 
Paul, Trench, Trubner and Co., London. In the book he provided an 
intetesting commentaty on the works of several great poets of the 
West, e.g, Shakespeare, Tennyson, Browning, Shelly, Wordsworth, 
Milton, William Blake, Carlyle, Goethe, Walt Whitman, Edward 
Carpenter, Emerson. A similar review of the works of some Eastern 
poets such as Rabindra Nath Tagore, Rama Krishna Paramhansa, 
Vivekanada, and Sarojini Naidu had also been presented in it. 

In the chapter, ‘The Sikh Gurus, The Sikhs and The Khalsa’, the 
author has presented Puran Singh’s views on Sikhs and Sikhism. Some 
precious gems of his thoughts are: (i) After Buddha, it was Guru Nanak, 
who for the first time championed the cause of the masses in caste- 
ridden India.(ii) The world has yet to understand the Ten Gurus in the 
splendour of their thought.(iii) Guru Granth of the Sikhs is the most 
authentic account of the Guru’s soul. (iv) Freedom of the human 
mind and soul is the Guru’s passion. (v) The Khalsa is the son of the 
Guru, who brings everywhere his Heaven and its delectable freedoms. 
(vi) Khalsa stands for the sovereign society. (vii) Khalsa is the ideal 
future international state of man. (viii) The Sikh people are a race of 

- straightforward men of action. They live a simple austere life of 
incessant labour, have inventive genius and love for the practical 
pursuits of life. (ix) Out of the downtrodden, oppressed, lifeless slaves 
of the Punjab, Guru Gobind Singh moulded a nation, which has in it 
the potentialities of a progressive nation. (x) The Guru Khalsa state 
is based on the essential goodness of humanity. 

In the article titled ‘The Mystic Hair’, the author points out that 
Puran Singh has described the ‘Sikh Symbols (&akars)’ as the ‘gifts of 
the Guru’ in his writings although he was highly critical of adorning 
symbols as a mere ritual. To emphasize his points the author quotes, 
Puran Singh’s views on hair (keshas): ‘Assuredly, without the hair-idea 
of Guru Gobind Singh, there would have been no Sikh song and life 
today, except that the Guru Granth would possibly have been another 
Purana of the Hindus,’ o l 

In desctibing ‘Puran Singh’s Concept of Khalsa Democracy’, the 
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author elaborates that Puran Singh was highly critical of 
parliamentarian form of democracy, Soviet brand of socialism, 
secularism and ritualism. He was a pioneer interpreter of sovereignty 
of Khalsa doctrine of Guru Gobind Singh. According to Puran Singh, 
the Khalsa is the ideal, future international state of man: it is absolute 
monarchy of the kingdom of heaven for each and every man, the 
absolute democracy, distribution of bread and raiment of the kingdom 
of labour on this earth — all in one. It is brotherhood of the souls 
where intensity of feelings burns out all differences. The Guru Khalsa 
state is based on the essential goodness of humanity. 

The English section of the book is summed up with an article 
titled: Prof Puran Singh — A Whitman Re-incarnated in Punjab’, Dr 
Virk elucidates that Whitman-Puran Singh identity is so complete as: 
to almost suggest the idea of poetic reincarnation. There is a psychic 
unity of the soul-consciousness underlying the ‘Sikh Compositions of 
Puran Singh and ‘Leaves of Grass of Walt Whitman. Both of them 
had a similar philosophy. of poetry. Whitman also establishes the 
relationship between the poet and the scientist: “The scientist is the 
father and the law-giver of poets. .The poets are born of the father 
stuff of the scientists, who develop the souls of the poet, their vision 
of reality of life and universe. Puran Singh fully realized the truth of 
it in his own life. For him poetry and science were not two opposite 
poles of reality as is often believed. He was a distinguished chemist 
by profession as well as a creative genius in Punjabi literature. Whitman 
and Puran Singh both rebelled against the established tradition in poetry 
or the meter-making argument. All the poetry of Purani Singh is in 
verse libre. Whitman and Puran Singh both stress the role of 
comradeship in making the democracy a success. Puran Singh identifies 
the Khalsa ideal of Guru Gobind Singh in the writings of Walt 
Whitman. This identity is so complete that he called him ‘A Guru 
Sikh born in America to preach the Guru’s ideal to the modern mind. 

The second section of book contains 4 articles in Punjabi, namely, 
‘Prof Puran Singh — An Overview, ‘Puran Singh as a Scientist? ‘Puran 
Singh: A poet of Sikh Spiritual Consciousness, and ‘Sikhism and Khalsa 
Ideal? The ideas and opinions expressed in these articles are almost 
the same as described in the first section of the book. To elaborate 


PROFESSOR PURAN SINGH 121 - 


the concepts of ‘Sikh Spiritual Consciousness, ‘Sikhism and Khalsa 
Ideal’ in Puran Singh’s writings, several quotes from ‘Gurbani’ have 

“Ý been provided by the author. After a detailed analysis, the author 
opines that the concepts propounded by Puran Singh are in consonance 
with those enunciated in Gurbani. . 

Dr Hardev Singh Virk has done a momentous work in projecting 
the scientific and literary works and spiritual thoughts of Professor 
Puran Singh to the modern world through this book. Puran Singh’s 
vision in various fields has been presented brilliantly through this work. 
Dr Virk’s thesis is strongly supplemented by appropriate references 
and quotes from Puran Singh’s writings. Though there has been some 
repetition of quotes and textual material in the book yet it does not 

Y take the reader astray, rather it helps in making things clear. Although 
the book is a gist of several research papers prepared for/presented at 
vatious seminars by the author, yet each article is complete in itself 
and is a treat to read. The younger generation is likely to gain much 
from this treatise of scientific, literary and spiritual knowledge. It is 
pertinent to add that this is one of the best books ever authored on 
this topic till date. I strongly recommend that this book should be on 
the shelves of all the libraries. It is imperative that the youth of today 
ate encouraged to read works of this nature. The new researchers in 
this field can take a lead from Dr Virk’s work and can explore the 
impact of other two climactic events of Puran Singh’s life; especially 

4-his discipleship of Swami Ram Tirath and his meeting with Bhai Vir 
Singh, the great Sikh savant, on his life and work. 


a 


What power ai caste? 
It is the right conduct that ts significant. 
Whosoever carries poison on the plam of bis hand. 
. Will die when be licks it, 
x No matter what his caste might be. 
— Guru Granth Sahib, p 142 
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GURU NANAK: A PROPHET WITH A DIFFERENCE 


A REVIEW BY PROF PRITHIPAL SINGH KAPUR* 





Author : Dr Kharak Singh - 
Paubäsher: Guru Nanak Dev University, Amritsar 
Pages 163; Price: Rs 50/- 


Dr Kharak Singh, a well known name in the Sikh studies for the T 
last quarter of the 20th century, took to deep study of the Sikh histoty 
- and religion after he retired from his service with Punjab Agricultural 
' University, Ludhiana, where he made a name for his distinguished 
contribution in heralding green revolution in the Punjab. Hailing from 
a devout Sikh family of Majha, his natural impulse and genuine 
reverence for the Sikh faith led him to take to intensive study of Sikh 
History & Religion. He was drawn to this arena in the wake of the 
controversy that surfaced after the publication of McLeod’s maiden 
work: ‘Guru Nanak and the Sikh Religion’ in 1968. McLeod’s total 
rejection of the Sikh tradition, i.e., the Janam Sakbis in search for what se 
he called ‘historical Nanak’ appeared to Kharak Singh an attempt to ` 
denigradée Guru Nanak’s position vis-a-vis the religious prophets of 
other denominations. He joined hands with Daljit Singh, LAS (retd) to 
organize the Institute of Sikh Studies, Chandigarh, which provided a 
forum to all those who chose to launch a crusade against Hew McLeod, 
who ‘had attempted to subvert the Sikh tradition to create confusion 
in the arena of Sikh historical research.’ Soon, Kharak Singh and Daljit 
Singh became the protagonists of all those who sought to defend the 
Sikh faith against the ‘onslaught of Hew McLeod and his elan? Both . 
the sides held their ground for quite some time. The debate on relevance 
of tradition vis-a-vis the modern research methodology continues, 


* C-10, Rajguru Nagar, Ludhiana 


PROFESSOR PuRAN SINGH 123 


with McLeod conceding that he was working as a skeptical historian 
while working on the early Sikh Tradition. The perseverance of Kharak 

ay Singh incited Professor Dr Jai Rup Singh, Vice-Chancellor of Guru 
Nanak Dev University, Amritsar, to invite Dr Kharak Singh to pen a 
short readable biography of Guru Nanak for young students and the 
general readers. It was indeed a satisfying assignment for Kharak Singh, 
who by then had gone through the entire gamut of literature available 
on Guru Nanak. 

In the very Introduction of the book, Dr Kharak Singh expresses 
his concern for ‘misrepresentation of the Guru and his religion” He 
gives an account of the life of the Guru and his teachings that highlights 
Sikhism as distinct from other world faiths. As you go through the 

Y pages of the book, you discern the anxiety of the author to maintain a 
balance of understanding between the devotees’ sensitivities and the 
understanding of scholars who study Guru Nanak on the lines of 
modern historical research methodology. He also claims to regard 
Guru ‘Nanak bani as the most authentic empirical evidence thereby 
justifying the Sikh traditional genre of Janam Sakis. He presents the 
teachings of the Guru in a simple but lucid style that remains within 
the comprehension of the common reader. 

The book appeared shortly before Dr Kharak Singh breathed his 
last, indeed a good consummation of a life well spent for an ideal. 
The Guru Nanak Dev University deserves our grateful thanks for 

Æ- bringing out such a work. 
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IN Memory OF Dr NoEL Q KING 

The General Body of the Institute of Sikh Studies, Chandigarh, 
held a condolence meeting on February 07, 2009, on the sad’ demise 
of Dr Noel Q King, the well known scholar and writer and philosopher, 
who had deep study of the Sikh religion and its traditions. 

The assembly of the Institute of Sikh Studies, Chandigarh, recited 
the Mool Mantar five times to honour the memory of the noted ‘Sikh 
scholar, Dt Noel Q King, who had won the heart and soul of the Sikh 
community by his sagacious treatment of the Sikh theology. He had 
- been in the thick of the Sikh ethos and had been honoured by Sri Akal 
Takht, Amritsar, the Supreme seat of Sikh. Authority. He had 
contributed scholarly papers to the Sikh seminars and conferences. 
He had intimate knowledge of the subject, having associated as teacher 
at Guru Nanak Dev University, Amritsar, Punjabi University, Patiala, 
and guided many young scholars on Sikh Studies. 

We pray to Almighty to grant peace to the- departed soul and 
solace to his wife and his children and grand-children, and ae them 
to imbibe his great traditions of truth and peace. 

SGPC ComMisERATES Dr KHARAK SINGH’s DEMISE 

Resolution dated 19.12.2008 (translated from Punjabi). The 
General House of the Shiromani Gurdwara Parbandhak Committee 
expresses profound grief on the demise of Dr Kharak Singh, Member, 
Dharam Prachar Committee, SGPC. Appreciating the contributions 
of Dr Kharak Singh towards dissemination and promotion of Gunnat, 
today’s House prays to the Almighty that He may grant peace to the 


es 
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the departed soul, and give courage to all friends and relatives to accept 

the irreparable loss. 

~ ere 
Dr KIRPAL SINGH HONOURED 

The Punjabi University, Patiala on December 29, 2008, in its 
32™ Annual convocation, conferred the Degtee of D Litt (Hons Causa) 
on Professor Kitpal Singh (member of the Institute of Sikh Studies). 
The citation reads as follows: 

“Punjabi University, Patiala considers itself deeply privileged to 
honour Professor Kirpal Singh with the Degree of D Litt (Hons Causa). 
An eminent historian and erudite scholar, Professor Kirpal Singh has 
been one among those men of letters who have tried to uncover through 

Ygenuiné research, the pioneering researches that have lent dignity and 
status to Punjab Historical Studies at National and International levels. 

Professor Kitpal Singh has established himself as a scholar of 
Punjab and Sikh History. List of honours that have been showered 
upon him, speak volumes about his outstanding contribution in the 

_ field of Sikh history as also the culture of Punjab. 

His elaborate researches on Sikh Gurus, the legenda 
achievements of Maharaja Ranjit Singh and Janamsakhis have earned 
him well deserved accolades as Light House for the coming generations. 

His work entitled Partition of Punjab has been received as an 
authentic contribution on the partition literature. His penetrating and 

prolific writings have made him doyen of Punjab historiography.” 
Dr GURBHAGWANT SINGH KAHLON MEMORIAL PAPER COMPETITION 
(AWARD: CERTIFICATE + GOLD MEDAL) 

The Institute of Sikh Studies, Chandigarh calls for entries for its 
first Dr Gurbhagwant Singh Kahlon Memorial Paper. The papers should 
deal with ‘Modern Sikh History’ specially focusing on the Sikh 
engagement with modernity, the history of their migration overseas 
and the problems they confront there, and the issues relating to Sikh 
heritage in the diaspora. 

The deadline for indicating the intention to participate is June 
15, 2009 and for the submission of the paper is August 15, 2009. The 
evaluation of the Papers will be done by a specially constituted 
committee of experts. The Winner will be contacted and the Award 


x 
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will be announced by Sept 15, 2009. The Awardee will be invited to 
present her/his paper at the IOSS premises on a date in Oct 2009 
which will be announced later. w 
Ekgrbility: 

1. The participants must be less than 30 years of age and should 


hold atleast a Bachelors degree in any subject or must be pursuing 
any undergraduate course during the year 2009-10. © 


_ 2. The participants must be Keshdhari Sikhs. 
Guidelines: o 
1. The paper should not be longer than thirty typed pages of text 


[Font: Times New Roman, Size 12, Spacing: Double] exclusive 
of the title page, endnotes, and bibliography. All pages, except 
for the title page, must be numbered, and all endnotes musi’ 


‘conform to standard historical formats. 


The author’s identity is to appear nowhere on the paper. 

A separate, unattached page should accompany the paper, - 
identifying the author (along with the title of the paper) and 
providing his/her home address, telephone number and e-mail 
address. | 

A one-page (250-word) abstract must accompany each 
submission. Abstract of winning paper will be published in all 


announcements of competition results. 


Submission: 


1. 


In an e-mail to sosschd@gmail.com electronic files of a) the paper, 
b) the page with identifying information, and c) the abstract 
attached as separate Word files. (This is the preferred method of 
submission.) OR 

Four (4) printed copies of each of the following: a) the paper, b) 
the page with identifying information, and c) the abstract to: 


INSTITUTE OF SIKH STUDIES 
Gurdwara Sri Guru Singh Sabha, Kanthala, 
Opp Tribune Chowk, Indl Area Phase II 
Chandigarh - 160 002 (fadia) © a 
Please write “Dr Gurbhagwant Singh Kahlon Memorial Paper” 


on the envelope. 
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HERITAGE AWARENESS DRIVE AMONG VANJARA/SIKLIGAR SIKHS 

Estimated over 6 crores, Vanjaras, constituting Sikligars, Lobanas 
~& others, Guru Nanak Naam Levas, ate spread in many backward 
belts of Madhya Pradesh, Maharashtra, Rajasthan, Karnataka, Andhra 
Pradesh, etc. During medieval times, they constituted a class of traders 
traveling in long caravans to sell/exchange their merchandise from 
one corner of the country to others. The Vanjaras came into the Sikh 
fold quite early during the time of the Gurus. They adopted Sikhism 
and made a lot of contributions and sacrifices, specially, during the 
times of Guru Hargobind and Guru Gobind Singh, bringing glory to 
the history of Sikhism. Their sacrifices during the times of Maharaja 
Ranjit Singh and Banda Singh Bahadur were also very significant. 
yo During the British regime, their services and skill of weapon 
manufacturing were not viewed favourably by the rulers, and the whole 
Vanjara community was thus notified as “Criminal Tribe of India.” 
After India’s Independence, the Vanjaras have been denotified as 
“Nomadic Tribes” (Visuki Jati). The All India Banjara Seva Sangh 
of Maharashtra is very well organized and is pursuing with the 
Governnient of India to restore all constitutional benefits to Vanjaras 
at par with other Indian tribes. The Census enumeration so far has 
been enlisting all Vanjaras (about 150 castes/sub-castes) under Hindu 
religion. Since there never had been any representation from the Sikh 
Institutions/ Organizations for segregating them as Sikhs during Census 
gpomiors, they are still counted as Hindus. This is a wake-up call for 

ikh Institutions to campaign to get them enumerated as Sikhs under 
the forthcoming Census Operation, due in 2011. Their below-poverty 
living, socio-economic & educational backwardness can not be improved 
unless all tribal development benefits are restored to them. It is also the 
responsibility of Sikh Community to help, assist, and educate Vanjaras 
through special missions and spread awareness of Sikh Heritage among 
them so as to help bring them back into the main Sikh stream. 

For achieving the noble objective of spreading Sikh Heritage 
awareness among Vanjaras, the Trust for Welfare of Vanjatas & Other 
Weaker Sections, # 457, Phase 4, Mohali, conducted the third 
Gurdhams Yatra of gurdwaras of Delhi, Haryana and Punjab, by 
sponsoring a 51-member Jatha from Maharashtra from 23% to 29% 
March, 2009. ($ Mohinder Singh, Secretary, Trust <vanjarat@sify.com>) 


~~ 
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Capt KANWALJIT SINGH PASSES Ayit 

Chandigarh, March 29. Senior Akali leader and Punjab Co- 
operation Minister Captain Kanwaljit Singh was killed in car crash df 
- the Chandigarh-Ludhiana Highway, near Khanpur village in Kharar, 
on Sunday evening. He was 67 and one of the veterans.of Akali 
leaders. He was elected MLA four times, and was presently a Cabinet 
Minister in Shiromani Akali Dal government. He had been a Finance 
Minister also in the SAD government. 

Leaders of various political parties, chief ministers and ministers 
of various States ate among those who have condoled the untimely 
death of Capt Kanwaljit Singh. A seven-day mourning has been 
declared. He is survived by his wife Sarabjeet Kaur, son Jasjit Singh 
and a daughter. £ 

o 


ANNUAL SEMINAR, OCT 2009 
The Institute of Sikh Studies holds a seminar every year . 

on a topic of special interest to the Panth. This time the theme 
is ‘Sikhs Living in other States outside Punjab” Papers ate invited 
for the same. There are many aspects, which could be covered: 
The historical background of the Sikhs in the State; their 
aspitations as a minority, and their concerns and problems; 
gurdwaras & other institutions held by them; their interaction 
with local residents; cultural adjustments; etc. 

_ You may choose any or all aspects of their life in your 
paper and give indication as to what you will cover. Also, if 
you know any other scKolar in this field, please let us know 
his/her address, email, phone, etc., so that we may contact 
him/her directly also. E 

We need your support and encouragement. 
- Gurcharan Singh 
Convenor, Seminar 2009, IOSS 
<gurcharansinghsethi@yahoo.co.in> 
` Ph: 0172 2227451; M: 094174 92026 
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EDITORIAL 


ANNIVERSARY — OPERATION BLUESTAR 


GaJINDAR SINGH 





The Harmandir Sahib, widely known as the Golden Temple at 
Sri Amritsar brings peace and solace to all, whatever their intentions 
in visiting it. Those who seek spiritual succour as well as those who 
-are struck by its architectural grandeur cannot but be awe-struck by 
its overwhelming calm and tranquility. Twenty five years ago, the 
central government decided to demonstrate its clout and authority by 
launching a brutal assault on its sublimity, ostensibly to subdue political 
opponents and demonstrate its sway over every institution in the 
country, religious as well as secular. Khushwant Singh, an eminent 
writer and MP in the Rajya Sabha, had warned the policy makers to 
understand the ethos of the Sikhs who have a history of over four 
hundred years of bloody struggle against the hegemony of autocracy 
and were not subdued by any amount of coercion and oppression 
unleashed by the Mughals or the Persian and Afghan hordes. The last 
_ time that the sacred precincts of the Holy Harmandir Sahib were 
violated was by Ahmed Shah Abdali in 1763-65, after which he and 
his progeny could not keep control on this part of their Indian 
possessions and forfeited any hold on Punjab. Evidently, the master- 
minds of the independent Indian government had not taken such advice 
seriously. A thumping assault was supposed to unnerve the handful 
of opponents and deliver a lasting message to the politicians that the 
Central Government was supreme and in total control of the situation. 
It could not be daunted by agitations for civil rights and Dharm Yudhs’. 

The worldwide effect of the strike against the Akal Takht by 
heavy armour of the regular army and raids on many other historical 
gurdwaras titled ‘Operation Woodrose’ was beyond the reckoning of 
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the Centre. It inflicted indelible psychological wounds on the entire 
Sikh community in India and outside the country as unjustified, 
- thoughtless and ruthless. The spectrum of their long struggles against 
the Mughal and Afghan wrath was rekindled. More than the tragedy 
of the slain innocent men, women and children who had camped there 
to pay homage on the martyrdom gurpxrb of Guru Arjun Dev ji, it was 
a sinister reminder that in the Twentieth Century society with its house 
top propagation of the sanctity of individual rights and privileges, 
India could still adopt barbaric methods to curb the democratic rights 
of a section of its citizens despite its tall claim to be the largest 
democracy in the world. It is this shocking realisation which continues 
to haunt the Sikh minds, that it is so easy to trample on the security of 
citizens and repeat such barbatisms at the beck and call of the ruling 
classes. Even mediation efforts by the unbiased and neutral Jain Muni 
and the redoubtable S Sawarn Singh, the former Foreign Minister, for 
an amicable settlement were repeatedly and blatantly sabotaged at the 
last minute by none else than the Prime Minister, Indira Gandhi, after 
- feigning having reached an accord, in order to negate the impression 
in the country that the Sikh leaders had, at last, won over her preferred 
image of a strong Centre. It would have reduced her tall stature and 
given good publicity to the Sikh negotiators instead of decimating 
them on the political chess board. It became a matter of personal 
ptestige for Mrs Indira Gandhi instead of the veracity of the demands 
of Punjab or the Sikhs. 

The events of 1984 are too fresh and recent. These cannot be 
viewed objectively in a detached analysis unless one focuses on them 
in continuity of the five hundred year old struggle which the Gurus 
themselves initiated for restoring dignity and the rights of the individual 
at a time when the world had not defined terms like 'Equality' and 
‘Fraternity.’ Taking the historical events in perspective, the nerve- 

wrenching martyrdoms of Guru Arjun Dev and Guru Tegh Bahadur, 
the decimation of the kin and devotees of Guru Gobind Singh and 
the battles of Chamkaur and Muktsar by the mighty Mughal army, the 
two bloody genocides, the ghallugharas in the eighteenth century, the 
fixing of rewards on Sikh heads, the dismemberment of men, women 
and infants in their hundreds at Lahore, were part of a continuous 
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_ agitation of the community for civil liberties. 


The chilling massacre and exodus faced by Punjab in 1947 as a 
scapegoat sacrifice for the benefit of the country as a whole was a 
gamble gone wrong. The Sikhs suffered most, as half of them became 
refugees by cutting the community in two equal halves; the state 
repression let loose to resist the Punjabi Suba demand by “the peoples’ 
government” in the 1960s and agitations for restoring basic freedom 
of life and speech denied (though granted in the statute), till the planned 
invasion of Sri Akal Takht in 1984, followed by selective blood-bath 
of the Sikh youth, the ‘boys, in Punjab were links in a chain of events, 
which the Sikhs have had to face by adopting active resistance towards 
state injustice, authoritarianism and suppression. The hurt feelings of 
the Sikhs against Operation Bluestar and the massacre of November 
1984, have not been assuaged in spite of the belated ‘apologies’ of 
the government leaders and ministers as too late and too little. 

It is not the time and occasion to lament the massacre of innocent 


" men, women and children who were mowed down in the holy precincts 


<x 


of Darbar Sahib while paying obeisance to the martyred Gutu Arjun 
Dev. The ghastly invasion by the “peoples army” has acted as a catalyst 
on the psyche of the Sikh people in all parts of the globe. This has led 
them to introspect, to redouble their resolve against injustice, to search 
their roots aftesh, curb their flaws and faults and shun vices, to become 
better Sikhs. There are more research papers and freer exchange of 
views, better understanding of the Sikh cause among international 
scholars, to erase many false notions about the community, for instance, 
the positive impress on the psyche of the Sikhs of the philosophy and 
tenets of their faith set down by Guru Nanak and his successors in 
moulding the basic Sikh character rather than the specific traditions 
and customs of the castes and clans which caused them ever to drift 
away from their moorings. 

The Sikh response towards injustice is uniformly defiant and 


_ challenging, whatever and whichever his past caste or cadre may have 


been. 


OPERATION BLUESTAR AND AFTER 


S INDERJIT SINGH JAIJEE* 





The conflict between the Sikhs and the Centre, which was to 
have such tragic consequences for lakhs of individuals, was building 
up over decades but three events - Operation Bluestar, Operation 
Woodrose and the November massacres - which occurred in that w 
Orwellian year, 1984, were in effect a sort of Last Trumpet that 
signalled the onset of Punjab’s Armageddon. 


1984 


OPERATION BLUESTAR 
THE PotrricaL Burtp-Up 

The ostensible reason for attack on Darbar Sahib was feverish 
political activity of the Akali Dal. The government’s White Paper states: 
“The Akali Dal declared that if its demands were not accepted by 
February 21, 1983, the fight would be taken to the streets. Sikh masses 
. were exhorted to adopt a programme of do-or-die and the recruitment » 
of shaheedi volunteers (a suicide squad) was statted.” 

“As discussions were in progress a fresh appeal was made to the 
Akali leadership on March 31, 1983, to call off their agitation. The 
response was a rasta roko (obstruct road traffic) agitation in Punjab on 
April 4, 1983, which led to violence and arson at a number of places. 

“On May 30, 1983, the Home Minister wrote to Sant Harchand 
Singh Longowal suggesting the resumption of talks; the Akali Dal 
announced a rai/ roko (stop trains) programme for June 17, 1983. A 
kaam roko (stop work) agitation was organised on August 29, 1983, 
with another rash of violence.” - i 


* Convener, MASR, 1501, Sector 36, Chandigarh 
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On October 7, 1983 two ordinances were passed: the Punjab 
Disturbed Areas Ordinance and the Chandigarh Disturbed Areas 


,. Ordinance. The Armed Forces (Punjab and Chandigarh) Special Powers 


Ordinance, 1983, was promulgated on October 15, 1983. In other 
words, a full six months before all hell broke loose in Punjab, the 
Central government had laid the legal foundation for drastic action. 

In the weeks immediately before Operation Bluestar, B.S. 
Ramoowalia and Jagdev Singh Talwandi were organising the morcbas. 
Talwandi, now a forgotten man, was then the president of the Akali 
Dal. He had stood firm on the Anandpur Sahib Resolution. 
Ramoowalia has done better for himself. He started his political career 
as a member of the Students Federation of India, a CPI-M front 
organisation, then he switched to the AISSF and at Tohra’s behest 
Longowal accepted him as his political secretary. Now he is a Union 
minister. Two equally fiery rabble-rousers of the early ’80s but what 
different ends they came to. 

Internal politics of Bhindranwala and the Akalis were moving in 
such a way that it leads to the inevitable conclusion that the guiding 
force behind their politics was New Delhi. As per the tradition of the 
Temple Complex, no arms could be taken into the Darbar Sahib 
complex except for ceremonial kirpans and no one was allowed to live . 
in the Akal Takht. 

G.S. Tohra was the president of the SGPC. He made some token 
resistance to the carrying of arms into the Temple Complex. Though 


` he now denies it, it was obvious that he was instrumental in subtly 


nudging the Sant toward’ staying in the Akal Takht. At this time, Sant 
Bhindranwala and Sant Harchand Singh Longowal represented the 
two major forces in Sikh politics. Tohra was a weak third. 

Tohra, true to form, worked to play the two Sants against each 
other. After DIG A S Atwal was shot on April 25, 1983, the Punjab 
Police wanted to arrest Bhindranwala who at that time was staying in 


‘the Guru Nanak Niwas. Longowal had no objection to a police party 


entering the Guru Nanak Niwas and he told the state government 
that he did not regard the building as sacred. But Longowal got no 
support from Tohra. Tohra began to nudge the Sant to shift to the 
Akal Takht. In order to bypass the SGPC rule banning living inside 


6 Aasrracts Or SIKH STUDIES: Juy-Szrr 2009 / 541 NS 


the Temple, Tohra emphasised that Bhindranwala was a saat and 
therefore could stay in the Akal Takht. 

On December 15, 1983, Bhindranwala moved into the Akal Takht 
- the extreme western end of the complex; Tohra, Longowal and other 
Akalis remained in the Teja Singh Sumandri Hall - the eastern-most 
side of the complex. Tohra, no doubt, knew that the Army would 
drive to take control of the Akal Takht and the Darbar Sahib itself - 
in other words, they would directly confront Bhindranwala. Had Tohra 
resigned when Bhindranwala and his armed followers occupied the 
Akal Takht in violation of the rule, Bhindranwala would have been 
forced to go elsewhere — thus denying the Army even a weak reason 
- for going after the Akal Takht. Tohra did not do this. 

Nor would he resign later when the entire Akal Takht complex 
and 75 other gurdwaras were attacked and some destroyed by the 
Army. There could be two reasons why: one was that he would not get 
his position in the SGPC back; the other could be that the government 
would not let him. Either of these reasons does him no credit. 

Again, two years before the attack, Bhindranwala was allowed to 
tour the country with his followers and licensed weapons in trucks 
and chartered buses. If the intention were to arrest Bhindranwala, he 
could have been picked up anywhere in the country. In fact, when the 
Punjab Police attempted to arrest Bhindranwala on September 13, 
1981, at Chando Kalan in Haryana, the arrest was thwarted by Haryana 
Chief Minister Bhajan Lal and Bhindranwala was allowed to reach 
Chowk Mehta, his headquarters. Mark Tully mentions in his book that 
“the veteran Indian journalist Kuldeep Nayar reported that the Home 
Minister Zail Singh rang Bhajan Lal and told him not to arrest 
Bhindranwala. A senior police officer told Satish Jacob of the BBC 
that the Haryana CM went so far as to send an official car to Chando 
Kalan to drive Bhindranwala back to his gurdwara.” 

Mrs Gandhi had sent Bhindranwala a letter saying that all subjects 
were open to discussion, thereby lulling the Sant into feeling that 
nothing untoward was likely to happen. The Sant Bhindranwala had 
lost faith in the Akali leadership’s sincerity in achieving Morcha 
(agitation) objectives and, on the other hand, had his own agenda and, 
though he was being pushed toward an unavoidable confrontation, he 


x 


OPERATION BLUESTAR AND AFTER 7 


was a willing participant in the drama for his own ends. In an astute 
statement, when asked whether he wanted Khalistan or to remain in 
India, he said: “I have not asked for it, but if it is given to me I will 
take it. Frankly, I don’t think the Sikhs can live with or within India 
They can only do so if they are given equal status, but that is not 
likely to happen.” 

Mark Tully writes: “On October 14, less than a month after the 
Punjab government had gone to all that trouble to arrest the turbulent 
preacher, Zail Singh told Parliament in Delhi that there was, after all, 
no evidence that Bhindranwala was involved in the murder of 
newspaper proprietor Lala Jagat Narain. The decision to release 
Bhindranwala was taken by the government ... but a senior Congress 


" politician from Punjab told Satish Jacob that itwas Mrs Gandhi herself 


who actually ordered the Sant’s release.” 

In the course of one of the many Centre-Akali talks, Mrs Gandhi 
advised the Akalis to “discard Bhindranwala.” The reply was succinct: 
“We have had him for only one year; he has been with you for four.” 

Meanwhile, small arms were being smuggled into the Temple 
complex, it is said through kar seva trucks (which were under the control 


` of the SGPC - or in other words, G.S. Tohra) and also in BSF trucks. 


When Punjab Inspector General of Police, P S Bhinder, detained two 
such trucks and asked for instructions from Delhi, the message received 
was “let them go in.” It suited Mrs Gandhi’s purpose to encourage 
build-up and fortification within the Temple complex to a point where 
she could legitimately claim that terrorist activity within the temple 
was well beyond the capacity of the police or paramilitary forces to 
control and it justified the induction of the Army. As Ved Marwah 
asks in “Undu! Wars”: “Could all these fortifications have been made 
without the knowledge of the government?” Coming from a one-time 
Special Secretary Home, Government of India, this question is 
especially interesting. 

In his book, Major General K S Brar makes the same point. He 
says: “Weapons were being secretly stockpiled inside the Temple and 
these were finding their way in through vehicles used for kar seva. The 
police dared not search the vehicles for fear of reprisals ... The Temple 
and hostel complexes were at the same time being fortified at feverish 
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pitch; Bhindranwala never expected the police to enter the Temple 
and construction of defences he felt would act as further deterrent. It 
would be foolish to believe that those in power did not realise what 
was going on and that they failed to gauge the gravity of the situation. 
Yet no one in authority took any action. To charge those in authority 
for dereliction of duty would be putting it very mildly, and to forgive 
them for it, naivete. One of the reasons given by some people for the 
Government's inaction is that, even at that stage, last minute secret 
parleys were going on between emissaries and Tohra in a bid to redeem 
the situation.” l 

NOTE: Perhaps General Brar is unduly worried about the arms 
that were smuggled in. Those recovered from the Golden Temple area 
after Operation Bluestar were not particularly impressive. As 
enumerated by the Government White Paper, the bulk of them were 
World War II vintage weapons. Six hundred and fifty men and an 
armoury of this nature is very small potatoes indeed when the 
opponent is the Indian Army represented by four infantry battalions 
plus commando units plus one squadron of Vijayanta tanks plus a 
squadron of armoured personnel carriers, and all this supported by 
surveillance by the Air Force and Navy. This is the assessment made 
by senior generals after reading the White Paper, although actual 
recovery of weapons by the Army is said to have been much less than 
what has been shown in the White Paper and there were not more 
than 100 to 150 militants in the complex. 

Lt Gen Brar’s list of the troops deployed for the assault on the 
Darbar Sahib complex is: one battalion 10 Guards, one battalion 26 
Madras, one battalion 9 Kumaon, 15 Kumaon, one battalion 12 Bihar, 
one company I Para Commandos, one company Special Frontier Force, 
one squadron Vijayanta tanks, one platoon infantry combat vehicles, 
one company Border Security Force, one company Central Reserved 
Police Force. 

Lt Gen K S Brar and the government’s White Paper presents a 


list of recovered arms. As per this list, there were: 
7.62 mm Light Machine Guns 41 
7.62 mm Self-Loading Rifles 84 


7.62 mm Chinese Rifles 52 


“~ 
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Assorted Rifles, all types 28 
Carbines 41 
D 5.56 mm Sub Machine Guns 49 
Pistols & revolvers (standard pattern) 84 
Pistols (country made) 67 
12-bore guns 78 


Rocket-propelled grenade launchers (anti-tank) 2 

Persons taken into custody were categorised in four groups: elderly, 
women, young and the “dangerous” group - identifiable by blue or 
saffron turban, ceremonial dagger, flowing beard, or generally unhappy 
looks. 

No women constables were assigned to look after the women 

\& prisoners; as with the men, their captors were the soldiers. As might 
be expected, there were rumours of large scale molestation and rape. 
Few Punjabi women would be willing to admit to having been raped 
so it may never be possible to verify these rumours. The rumours 
themselves were extremely disturbing. 

To a contrary charge by the army that captive women and 
narcotics were found in the temple P.S. Bhinder, then Director General 
of Punjab police, rebutted the charge in the Probe magazine of July 
1984: “I haven’t met any women who has complained to me. Wasn’t it 
the army who said that Hashish and Heroin were discovered? And 
now the report is being denied.” 

In an essay contributed to “The Punjab Story”, Lieutenant General 
J.S. Arora writes: “There is a need to correct the picture that has been 
painted by the media that sophisticated weapons were found inside 
the Temple. The first thing to remember is that in a war weapons get 
lost! In both the wars with Pakistan, in 1965 and 1971, a large number 
of weapons were picked up by people and never accounted for. With 

. the large scale smuggling going on across the Punjab-Pakistan border, 
some gun-running must have taken place. Since 1960, the government 
has been issuing arms to certain reliable people living close to the 

x border for security purposes. So there have been a lot of unaccounted 
weapons in circulation in Punjab, used often in family feuds, property 
disputes and dacoity. Their buying and selling has been a lucrative 
trade. Another point to note is that of the weapons seized inside the 
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Temple, only 60 self-loading rifles bear foreign markings. All the rest . 
are of Indian origin. Further there were no medium machine guns or 
mortars. There were however a latge number of light machine guns. « 
Ammunition for both the light and medium machine guns is the same, 
but a medium machine gun has a higher and more sustained rate of 
fire. There were two rocket launchers with the terrorists but only one 
was used. It is obvious therefore that there were not many sophisticated 

. weapons. Quite a lot, yes, but the impression that has been built up in 
the public mind of foreign governments deliberately arming the 
terrorists with a view to overthrowing the government is grossly 
overdone.” 

A retired brigadier, then a lieutenant colonel, recalls: “My nit 

was sent to the Darbar Sahib complex after the Operation was over to 
assist in post-operation duties. I reached Amritsar on June 10. On the 
basis of my personal knowledge, I can say that the government White 
Paper's list of arms recovered does not accurately reflect the arms in 
the possession of the militants. The tally of Light Machine guns was 
shown as 41 but after intensive search, we found only four magazines. 
‘A single machine gun carries 12 magazines, that’s a standard rule. A 
machine gun, or any other gun for that matter, is just a piece of metal 
without the bullets to fire from it.” This is substantiated by a retired 
lieutenant colonel who was commanding an engineering unit sent to 
. the Darbar Sahib on June 3. 

“So I conclude that the militants, effectively may have had only * 
four machine guns. Some thirty additional weapons may have been 
planted. Otherwise it makes no sense that the militants would acquire 
machine guns but not magazines. We found 52 AK-47s and in addition 
to these, we found a crate containing 12 AK-47s properly greased 
which had never been fired. I would put the number of actual 
combatants on the other side at around 200 and I believe that they 
fought almost exclusively with AK-47s. The barrels of two recovered 
AK-47s had burst from continuous firing. The 49 5.56 mm sub machine 
guns were subsequently added to hike the number but were not ~x 
physically present.” 

_ The first three civilian officials to go in reported that they had 
seen tall heaps of AK-47 empty cartridges in front of the Akal Takht. 
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Their impression was that these spent cartridges were much more than 
the number actually used. On inquiry, they were told that the empties 

x- were mostly of AK-47 and some of .303s. They saw no spent cartridges 
of machine gun bullets. 

Gurdev Singh, Deputy Commissioner of Amritsar, had made a 
similar estimate of the militant’s arms and strength, and conveyed it 
to Governor Pandey before Operation Bluestar. (“There were not more 
than 200 to 300 guns in the Temple ...” His statement is quoted in full 
further on. l 

[NOTE: Other Sikh religious leaders (chiefly Santa Singh of the 
Budha Akali Dal and Ajit Singh Puhla of the Taruna Akali Dal etc.) 
whom the Prime Ministers office was trying to sponsor against the 
Akalis were also allowed the same quantity of weapons. These were 
duthorised.] 

Tully also asks: “Why did Mrs Gandhi not act earlier? There are 
plausible political explanations. During her last period in office Mrs 
Gandhi had abandoned her party’s traditional supporters — Muslims 
and Harijans, or Untouchables - and tried to forge the majority Hindu 
community into one solid vote block. This had never been achieved 
before because of the deep divisions of caste. The catalyst for this 
new political synthesis was the Hindu revivalism weeping through 
India. Hindus were beginning to see themselves as the victims of more 
than 30 years of secularism in which Muslim family law had been 

a protected. Sikhs had been given a state of their own and Harijans or 
Untouchables had been given special opportunities for education and 
employment, all at the expense of caste Hindus. As M J Akbar put it: 
“Hindu revivalists began saying that in Hindu-majority India it was 
Hinduism, not Islam that was now in danger.” 

“Such was the impact that even Mrs Gandhi began to believe 
there was bound to be a Hindu backlash against further pampering of 

` the minorities. Far from challenging such revivalism, she decided to 
ride it as far as it would take her. Mrs Gandhi’s change from secular to 
a Hindu politics has led some to suggest that she delayed taking action 
` against Bhindranwala because she was happy to have such an obvious 
challenge to Hinduism by a minority community. It helped her to weld 
the Hindu community together.” 
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Others take an even more cynical view. They believe that Mrs 
Gandhi actually wanted to inflict a crushing defeat on the Sikh 
community in order to win applause from the Hindus. A general election « 
was due at the end of 1984. It was argued that Mrs Gandhi needed a 
spectacular achievement to restore her image as Durga, the Hindu 
goddess of destruction, an image she had acquired by defeating the 
Pakistan Army in 1971 and breaking that country in two. 

“The possibility of Mrs Gandhi ordering another attack on 
Pakistan to refurbish her image was being discussed in the press. We 
ever believed this to be a serious possibility. Mrs Gandhi, who was 
then the chairperson of the Non-Aligned Movement, was far too 
conscious of her international role to attack Pakistan without first 
carefully building up world opinion as she had done in 1971. General” 
Zia, the military ruler of Pakistan was much too clever to give her : 
casus belli. In fact, he did the exact opposite. He went on what he 
called a ‘peace offensive.” So the cynics argue, Mrs Gandhi had to 
look elsewhere for an election spectacular and she found it in Punjab. 

By the end of the 1984-94 decade, the people of Punjab had 
learnt to take the most cynical possible view of leaders, statements, 
parties, events. Perhaps at the time when the trouble was just starting 
- the Akalis had imagined that they knew what the game was and believed 
that they could play it and win. Play, they did - striking defiant postures, 
issuing fiery statements, Prakash Singh Badal even burnt a copy of 
Article 25 of the Indian Constitution which clubbed Sikhs along with x 
Jains and Buddhists as “Hindu religious institutions.” (According to 
Sangat Singh, “Rajiv Gandhi conveyed to Tohra that the government 
would accept the demand once it was agitated). But in 1984 they were 
not cynical enough.” 

The Congress chief minister of Haryana provoked an anti-Sikh 
riot by the speech “warning the Akali leaders that Hindu patience is 
running out and retaliation was near.” Satish Jacob of BBC saw police 
looking on as Hindu mobs burnt down the gurdwara in Panipat. He 
also saw Sikhs pulled out of buses and forcibly shaved and Sikh shops 
being looted. Eight Sikhs were clubbed to death. This was on February 
20, 1984. 

With an eye on the electoral constituency of India, where the 
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Muslim votes had deserted her, Mrs Gandhi wanted to compensate 
that loss by winning over the high caste Hindu vote on two counts: 
> that the Sikhs were killing the Hindus and that Punjab was in imminent 
~ danger of seceding from the country. While how and who were killing 
the Hindus has been discussed in later chapters, the question of 
secession needs to be looked into. l 
On May 5, 1984, Rajiv Gandhi visited Punjab; speaking in 
Chandigarh he described Sant Bhindranwala as “a saintly man without 
political ambitions.” On May 24, Punjab was declared a “disturbed 
area” after Tohra told Governor Pande that the situation was out of 
control. Union minister Buta Singh was later to accuse Tohra of having 
conspired in Operation Bluestar. _ 
¥ The futile 30 rounds of negotiations with the Akali leaders was a 
part of the plan to up the ante in Punjab and bring the full glare of 
media spotlight on the conflict. In his book, Mark Tully writes that 
CPM supremo Harkishen Surjeet told him: “Three times in six months 
an agreement was reached and three times the prime minister backed 
out.” Former Union Foreign Minister Swaran Singh and Maharaja 
Amarinder Singh, MP - then playing an intermediary role between the 
Congressmen and the Akalis (both men belonged to the Congress, 
incidentally) also confirm that whenever settlement seemed imminent, 
Mrs Gandhi backed out. 
Retired ‘Punjab Police IG (Intelligence) H.S. Randhawa says that 
. rOn one occasion the Akalis were ready for the final settlement and the 
2 Punjab Police was told to be ready for a VIP who would go to Amritsar 
for this agreement but it was called off by Delhi at the last moment. 
On May 15, Badal, Tohra and Longowal met in the Golden 
Temple complex. Bhindranwala was now the key to reaching a 
settlement with the Centre. Mark Tully writes: “The government had 
stipulated that he [Bhindranwale] must agree before they would 
announce it, and Tohra was the only man who could sell it to the Sant. 
In all earlier rounds of negotiations he was the only one who had 
- Supported Bhindranwale’s line that nothing short of the full 
implementation of the Anandpur Sahib Resolution would do. Tohra 
was particularly anxious to push the settlement through. During the 
last negotiations, the two sides had discussed the possibility of forming 
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a coalition of the Akali Dal and the Congress (I) to govern Punjab. 
Tohra believed that Bhindranwale would back him for the chief 
ministership of the coalition. So his life’s ambition seemed within his | 
grasp, if only he could persuade the Sant to accept the settlement. ` 
At the meeting of the Akali Trinity in the Temple complex Tohra 
got an agreement to approach Bhindranwale, and the next day he went 
to discuss the settlement with the Sant in the Akal Takht. Tohra told 
` him that Chandigarh was a major victory for the Sikh movement and 
that other issues would now be decided in the Sikh’s favour by the 
commissions that the government was setting up. But Tohra was hoist 
with his own petard. Bhindranwale would not accept that the settlement 
met the morcha’s demands. He had seen through Tohra’s game and told 
him that he was betraying the Anandpur Sahib Resolution in the hope y 
of becoming chief minister. The SGPC president then tried threatening ` 
to throw Bhindranwale out of the Akal Takht. He was the man who 
had persuaded the High Priest of the Akal Takht to allow Bhindranwale 
to move into the shrine. He had also used his influence to prevent the 
High Priests issuing an .edict against the Sant. But threats did not 
work either. Bhindranwale knew that the priests were by now more 
afraid of him than they were of their patron, Tohra, and so the whole 
settlement collapsed.” Tohra had under rated Sant Bhindranwale’s 
‘ commitment to religious vow. Like Darshan Singh Pheruman before 
him, Sant Jarnail Singh Bhindranwale was prepared to take the extreme 


step for it. 

On June 2, 1984, Sant Longowal announced that the Akalis would ke 
launch a campaign of civil disobedience from June 3: taxes would not 
be paid, foodgrains and trains would not be allowed to move out of 
Punjab and so forth. Mrs Gandhi went on radio and TV appealing to 
the Akalis to reconsider and come for settlement — a bit of mono- 
acting that by now carried little conviction. On the same day General 
Ranjit Singh Dayal was appointed Security Advisor to Governor B.D. 
Pande and telecommunication lines linking Punjab to the rest of the 
world were cut. The Army was already present and in position around 
the Golden Temple. While Mrs Gandhi was declaiming in her quavering 
voice, “Let us not shed blood, shed hatred”, General Brar says, the 
troops were already moving in. 


ae 


OPERATION BLUESTAR AND AFTER 15 


As B.S. Danewalia asks in his book: “Did Longowal’s declaration 
have any meaning for anybody? If the agitation was in the hands of a 
few, those few had not made this declaration, but her own Sant 

+ Longowal. For this needless chicanery, Longowal and Mrs Gandhi 
would pay with their lives.” 

The governments White Paper mentions that “the position of 
the government has been stated unambiguously on more than one 
occasion. The proposition contained in the Anandpur Sahib Resclution 
on Centre-State relations are at total variance with the basic concept 
of unity and integrity of the nation as expressed in our Constitution. 
These cannot be accepted even as a basis of discussion.” 

“The people of India do not accept the proposition that India is 
a multi-national society.” 

Y This indicates that it was the political ii as enunciated by 
the Akali Dal, that were rejected by the government. There was no 
indication at that stage of opposition to the Sant. 

Nevertheless when the Army attack came, it was not directed at 
the portion of the complex where the Akalis were quartered but on 
the Akal Takht where Bhindranwale was staying, 

The Akal Takht and Harmandir Sahib embody the Sikh concept 
of conjoined spiritual and political authority - min and piri. An attack 
on the Akal Takht, while sparing the Harmandir Sahib translates as an 
attack on the Sikh faith as a political entity, while tolerating the spiritual 
element. 

Why were 74 gurdwaras also simultaneously attacked? 
MILITARY PREPARATIONS 

The attack on the Golden Temple complex had been conceived 

- long before it was executed. 

Mark Tully writes in Amritsar, Mrs Ganabes Last Battle (Rupa, 
New Delhi, 1985): “In public the government still maintained it would 
not send police into the Golden Temple but paramilitary police officers 
in Amritsar told Satish Jacob that commandos were being trained for 
such a purpose. They said a large model of the temple complex had 

* been built at a camp of the Special Frontier Force at Chakrata in the 
foothills of the Himalayas. 

‘Tully writes: “A few months before the attack, replicas of the 


16. Apsrracts OF SIKH Srupies: JuLy-Serr 2009 / 541 NS 


Golden Temple complex had been built by the Army at the secret “22 
Establishment” at Chakrata in the UP Himalayas which was set up 
. after 1962 Indo-China war with American help to train the Dalai Lama’s 
followers in guerilla warfare, to carry out hit-and-run raids against the 
Chinese garrisons in Tibet. With the passage of time, change in the 
geopolitical situation and decline in the patriotic fervour of the Tibetan 
refugees, the Establishment had lost its original relevance. But it is 
here now that the government maintains its best equipped and trained 
commando outfit, officered mainly by men drawn from the parachute 
and commando units of the Army. The SSF commandos had been the 
only ones to have had the opportunity to practice the raid on a fairly 
accurate mock-up of the Temple Complex at Chakrata and at Sarsawa 
near Saharanpur in Uttar Pradesh.” 

22 Establishment was also earlier used to train commandos from 
East Pakistan - the Mukti Bahini - trained by Major General Shabeg 
Singh, who. was later killed fighting the Indian Army in Bluestar, for 
the Bangladesh operation. 

In an article, “Blood, Sweat and Tears” contributed to The Punjab 

Story published in 1984 by Rolli Books International, Delhi, Shekhar 
Gupta says: “The Special Frontier Force had been the only ones to 
have the opportunity to practice the raid on a fairly accurate mock-up 
of the temple complex at Chakrata and Sarsawa near Saharanpur in 
Uttar Pradesh. It were now the same men, commanded by Lieutenant 
Colonel Chowdhuri, dressed in their usual black dungarees and bullet 
proof vests, trying to head stealthily for the Akal Takht from the 
flanks.” 

Lieutenant General K.S. Brar, who carried out Operation Bluestar, 
mentions in his book, Béyestar, The True Story: “There is no truth 
whatsoever in some reports which found their way into the press that 
the Army had been given detailed intelligence about the defences within 
the Golden Temple many weeks earlier and that in fact we had built a 
large model of the temple somewhere in the plains of Uttar Pradesh 
where rehearsals were carried out well before the actual operation was 
launched. Nothing could be farther from the truth. On the other hand, 
I did come to know that just a day before we went into the temple that 
some weeks earlier, contingency plans had been prepared by the Special 


x 
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Frontier Force —a paramilitary outfit working directly under the Cabinet 
Secretariat at the Centre - for flushing operations to be carried out 
inside the temple if the situation so warranted. This was disclosed to 
me by none other than a senior officer of the force who was in command 
of a Special Frontier Force sub-unit now placed under me for 
Operation Bluestar.” 

Former Punjab Police IG (Intelligence) recalls: “The Air Force 
had helicopters flying over Golden Temple a full two months before 
Operation Bluestar which shows that they were photographing and 
observing the entire area and the complex specifically. The Army was 
holding daily meetings with the Intelligence Bureau over the heads of 
the Punjab Police.” The Army in CRPF uniform had already surrounded 
the temple two months before the operation. 

In his book, Indira Gandhi, A Personal and Political Biography), Inder 
Malhotra quotes General K. Sundarji, who was overall in charge of 
Operation Bluestar, as saying: “I was told by the Defence Minister to 
prepare for the operation on January 15, 1984 — the Army Day.” 

But even within the Army there were some difficulties to 
overcome. Lt Gen K.S. Brar quotes a letter from Simranjeet Singh 
Mann to President Zail Singh: “Maj Gen K.S. Brar who accepted to 
undertake the operations, was not able to deploy his troops immediately 
as Maj Gen J.S. Jamwal, who was deputed earlier, refused to carry out 
the massacre of the Sikhs stating that, as a professional soldier, he 
could not butcher his own people.” 

Brar denies this vehemently, on the strength of the Defence 
Ministry’s denial which “made it clear that there was no question of 
General Jamwal having refused this task; General Jamwal carried out 
the task assigned to him which was sealing of a segment of the Indo- 
Pak border.” 

However, according to several retired Army officers, Jamwal was 
not the only senior officer whose personal attitudes made them unfit 
for the Bluestar assignment. They say that several other senior officers 
in Western Command were sounded and found “unsuitable” for the 
Centre’s purpose. The choice finally fell on Lt Gen K.S. Brar and his 
9th Infantry Division, located hundreds of kilo metres away in Meerut, 
Uttar Pradesh. 

In a published article Lieutenant General S K Sinha writes that, 
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when Mrs Gandhi asked his advice on a plan to attack the Golden 
Temple, “I strongly advised against it.’ At that time he was General 


Officer Commanding in Chief, of Western Command and senior-most __ 


officers in line for succession to Chief of Army Staff. However, on 
transfer from Western Command he was shifted to Army Headquarters 
as vice-chief of Army Staff and later by-passed. General Sinha believes 
that he did not become Chief of Ey Staff because Mrs Gandhi did 
not appreciate his advice. 

Even if one does not believe Tully and Jacob or Shekhar Gupta, 
the word of generals — Brar, Sundarji and Sinha, establishes the fact 
that fact that war games in preparation for Bluestar had been going on 
for the past few months in spite of Mrs Gandhi’s denials. 

In his book, Brar declares that his involvement with Operation 
Bluestar began on May 31, 1984, and until he met Lt General K. 
Sundarji and Lt Gen Ranjit Singh Dayal at Chandimandir on June 1, 
“little did I realise ... what this was all about.” In contrast, Shekhar 
Gupta writes “25 May, 1984, around midnight ... On that breezy 
summer night in the arid plains of southwestern Punjab, excitement 
was palpable tn the field headquarters of the 9 Infantry Division of 
the Indian Army. The countdown to H-Hour had begun and while 
officers gave a last minute going over to the plans and systems, troops 
were giving a last, reassuring check to the weapons. In the Operations 
Room loomed by the now familiar figures of Major General Kuldip 
Singh (Bulbul) Brar, General Officer Commanding (GOC) of the 
Division and Lieutenant General K. Sundarji, GOC-in-C Western 
Command. In his typical clipped tone, Brar laid out his pecan plan 
before Sundarji.” 

. Lt. General R.S. Dayal was summoned to. Delhi from 

Chandimandir on the 26th May, 1984 by the Prime Minister Indra 
Gandhi and was personally told by the Prime Minister about the role 
he was to play in Operation Bluestar. 

On June 2, curfew was declared throughout Punjab and 
telecommunication lines were cut — according to B.S. Danewalia, even 
the lines of Punjab Police officers at headquarters were cut. The Army 
issued “shoot to kill” orders for curfew violations but after Chief 
Secretary Vasudev and Punjab Police IG (Intelligence) H.S. Randhawa 
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protested the illegality of the orders they were withdrawn. Martial law 
had not been declared; it was never declared. In other words, the Army 
was outside the law when it carried out military executions at the 
Golden Temple and other gurdwaras in Punjab. 


EVENTs OF JUNE 3 To JUNE 6 

Mary Anne Weaver a British correspondent in her report to Sunday 
Times, London June 17, 1984, observed: “not since independence has 
the Army been used in such numbers - about 15,000 troops took part 
in the assault.” The rest of Punjab was flooded with soldiers to put 


© down internal rebellion. The specially picked and trained soldiers were 


supported by tanks and armoured personnel carriers and yet it took 
them more than 72 hours of continuous all-out battle to gain control 


of the shrine which was defended by some 500 followers of Sant 


Jarnail Singh Bhindranwale and 150 armed men of the Babbar Khalsa.” 

June 3, 1984, the Martyrdom day of Guru Arjun Dev: that was 
the day the Army chose to surround Guru Ramdas’ temple. 
Traditionally Guru Arjun Devs Martyrdom Day draws a large number 
of pilgrims to worship at temple. The Army operation commenced 
without warning or call for surrender, so many of these pilgrims were 
trapped in the temple during the fighting. ... 

“The final justification for Army action was the announcement 
made by Longowal that a State-wide momba would be launched on 
June 3, 1984, to prevent movement of grain in the State. That this 


X was the driving factor that prompted the Centre to take such a harsh 


decision, however, does not carry much weight with the Sikhs. Many 
felt that even this storm could have been weathered.” 

The Army requisition was illegal; Parliament had given no power 
of arrest or detention to the Army. Brar writes of June 2: “The day 
commenced with informal meetings with Senior officers of the police 
and intelligence agencies, the aim being to take stock of the situation. 
I stress the word informal because though the district administration 
had recetved information through their own channel about my troops 


« heading for Amritsar in ‘aid of civil authority’, neither had an official 


requisition been placed on us, nor had the police and paramilitary 
forces yet been placed under the overall control of the Army.” 
As of June 3, 1984, the Amritsar District Magistrate had not 
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signed any request for Army assistance to civil authority... but the 
Army was already in Amritsar. Someone has to take the responsibility. 
Who signed the letter calling for the Army? 

On June 2, 1984 the Punjab governor Pande, a former ICS officer, 
summoned the Chief Secretary K.D. Vasudeva, Home Secretary A.S. 
Pooni, Inspector -General Police P.S. Bhinder and Inspector General 
Intelligence H.S. Randhawa at 6 p.m. to the Governor's house for a 
meeting, Punjab situation was discussed and it was unanimously agreed 
that Army should not be used to attack the Golden Temple. The 
Governor agreed, and in their presence, got through to P.C. Alexander, 
in-charge Prime Minister’s office on the hot-line and informed him 
that at the moment he was holding a meeting with the senior Punjab 
officers. They apprehended that the Army may be sent into the Golden 
Temple. They were against such a step being taken and that he endorsed ” 
their view. P.C. Alexander rejected this advice and instructed the 
Governor to take a letter from the Home Secretary requesting Army 
intervention in the State. The Home Secretary A.S. Pooni who had 
applied for medical leave earlier was allowed to proceed on medical 
leave but before sanctioning the leave, he was made to sign the letter 
requesting the Army to come to the aid of Civil Power. The Punjab 
officers pointed out that there was no assessment or decision taken by 
the Punjab Government to call the Army. The Governor told them 
that the decision to call the Army into Punjab has already been taken 
by the Centre. Pooni hesitated but could not evade the order. The 
Governor summoned his private secretary and made Pooni dictate the 
letter. Pooni’s letter addressed to the Army Commander said; “On the 
orders of the Governor, I have been asked to request you to send the 
Army to the aid of the ctvil administration as law and order has broken 
down in the State.” 

l In 1985 Pooni, in a different version had confided in another 
source that he actually signed the order on return from leave. He did 
so as the deed was already done. , 
This order was not based on the advice of the state administration 
E A 
to the governor, nor on the governor’s advice to the Union government, 
nor on Union government communication to the State government 
but merely on the direction of the PMO to the governor and hence 


ae 


x 
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was an illegal order. 
Another letter followed — to the deputy commissioners — 
_ instructing them to give full cooperation to the Army. 
This raises serious questions of constitutional law: 
© Was the induction of the Army, at the instance of one 
pressurised officer valid and legal? 
Gi) Had the Prime Ministers Office constitutional authority to 
order directly a State Governor to call in the Army? 
The governor earlier had written to Prime Minister Indra Gandhi 
_ that the problem is political, not Law & Order and it should be solved 
politically and not militarily. 

Out of 13 districts of Punjab, not a single deputy commissioner 
. had indicated that the law and order situation was threatened nor had 
-© they asked for Army support. There was no such demand or report 
from the state police indicating that the situation warranted induction 
of the Army. The deputy commissioner is the chief administrative 
officer of the district and together with the police is responsible for 
maintaining law and order. l 

The Centre had sent four advisors to the state to help the governor. 
Two were Sikhs. The “law and order charge” was given to Surendranath, 
an IPS officer aligned to a Jalandhar-based radical Hindu group. 
Surendranath functioned like a super director-general of police, 
bypassing the Chief Secretary and Home Secretary, giving orders directly 
_ to the police officers. None of the four advisors belonged to the state ` 
cadre but were brought from outside. The orders to legitimise the entry 
of the Army into Punjab came not from the state administration but 
from the deputees of the Centre. Governor Pandey who was opposed 
to operation Bluestar also resigned a few days later. 

Calling in the Army is a complex procedure. The district 
Magistrate, after advising the state administration, and seeking its 
consent, approaches his counterpart in the Army with a request to 
come to the aid of civil administration. The Army Officer concerned 
forwards this request to his superiors and meanwhile makes his own 
` assessment of the situation so as to be able to advise the Army 
command how many troops will be required to stabilise the situation. 
In June, 1984 none of these procedures were followed. A simple letter 
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was taken from the Home Secretary. In fact, Army troops were already 
deployed all around the Darbar Sahib, at all crucial points in and around 
Amritsar and the border and were spreading into the districts of Punjab. 
Pooni’s letter and subsequent actions were against all procedure and 
clearly constitutionally illegal. 

Mark Tully describes a lull in the firing on that June 3 evening. 
He writes: “Tohra’s final attempt to persuade Bhindranwale to surrender 
suggests that he and Longowal were by now collaborating with the 
government. They must have been in touch with the Army otherwise 
Tohra would not have had the authority to negotiate a surrender. Tohra 
also knew that the Army would not resume firing when he left the 
comparative safety of the hostel complex to cross to the Akal Takht. 
The president of the SGPC was not a man to risk getting caught in the 
- Akal Takht during the final battle.” . 

In his foreword to Oppression in Punjab (a report on events of 
1982-84) by a Delhi-based human rights group, Citizens for Democracy, 
Justice V.M. Tarkunde writes: “Evidence shows that on June I, 1984, 
no shots from the Golden Temple were fired at the police. It was, on 
the contrary, the CRP which fired continuously at the Harmandar Sahib 
on that day. Punjab civil administration and the police did not know 
who ordered the firing on the Golden Temple. The 4th of June, 1984, 
was wrongly chosen by the Army for an attack on inmates of the 
Golden Temple because, the 3rd of June being gurpurab (a religious 
festival), a large number of pilgrims, nearly 10,000 in number, had 
come to stay in the Golden Temple. Many of them appear to have 
been killed in the Army action. According to this report, the number 
of terrorists flushed out from the Golden Temple as a result of 
Operation Bluestar was rather small, a much larger number of alleged 
terrorists being inoffensive pilgrims staying at the Golden Temple.” 

In the opinion of the Punjab officials, the number of men who 
had actively fought against the army was between 80 and 150. They 
believe that many of the men present in the temple just before actual 
fighting broke out were there just to “see the spectacle” and slipped 
away through the numerous tiny bye-lanes around the temple when 
the shooting hotted up. Although the Army had thrown cordon around 
the temple, the layout of this very old and congested area of Amritsar 
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is such that no cordon can be fully effective if, like the Indian Army, 
one does not know the layout of the place. 

Danewalia writes that on June 4, an Intelligence Bureau officer 
. at Amritsar told Lt Gen Brar that Longowal and Tohra wanted to 
negotiate but did not know how to come out of the Temple Complex 
in view of the curfew. Earlier, they had tried to phone Zail Singh but 
the President did not come to the phone. They did manage to get 
through to Punjab Governor B.D. Pande but he told them that orders 
were from Delhi and he was helpless. This clearly indicated invasion 
of Punjab by the Indian Army was under orders of PMO. This was 
Mrs Gandhi's personal war. A pliant army and a good but weak governor 
simply acquiesced. Now the telephone lines were dead. Brar thought 
that lifting the curfew was risky. 

The Army started shelling the Golden Temple, without warning, 
from the early hours of June 4. The onslaught reached its peak two 
days later on the night of June 5 around 7 p.m. 

Giani Puran Singh, a priest at the Harmandar Sahib, was present 
throughout. Oppression in Punjab relates his story: “At 7:30 pm on the 
. 5" I went to Sri Akal Takht where I met Sant Jarnail Singh 
Bhindranwale with whom I had a long satisfying talk while shots were 
ringing outside. Giani Mohan Singh whose duty was to conduct Rehras 
(evening prayer) had not been able to reach Harmandar Sahib due to 
the shooting. I then came down from the Akal Takht and joined some 
Singhs in a morcha and enquired of them whether Giani Mohan Singh 
had passed that way. As per the tradition, Rehras at the Akal Takht 
starts five minutes later than at the Harmandar Sahib but that day path 
(recitation) at the Akal Takht had already started. Upon this I rushed 
toward the Harmandar Sahib amidst gunfire, stopping for a breather 
at Darshani Deori. On reaching I started the recitation. Meanwhile 
Giani Mohan Singh also reached the place. We were about 22 people 
in the Harmandar Sahib, some devotees and others the employees of 
the gurdwara. By the time the path (recitation) was over, firing outside 
had become more intense. Swkhasan (ceremonial closing) of the Guru 
Granth Sahib was done and then taken upstairs. At 10 pm the tanks 
started entering the complex and the barrage of shooting from without 
became intense as heavy armour began to be used. At this stage an 
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armoured carrier entered and stood beside the sarowr. The lights on 
this carrier, when switched on, bathed the whole complex in bright 
light. We were viewing all this perched in the main dome of the 
Harmandar Sahib and thought that probably the fire brigade had come 
to get water for extinguishing fires raging throughout the city. But we 
were proved wrong when this vehicle came down the parikrama and 
started firing. From both sides the tanks started closing in, from Clock 
Tower to the Brahm Butta the tanks set fire to all desperate people 
_ collecting water from the sarover to extinguish the fires. A vigorous 
battle ensued and the Darshani Deori, Clock Tower and Atta Mandi 
along with the serais were in Army control by 10 a.m. June 6. The 40 
or 50 youths who had been holding the forces fought bravely till either 
they were killed or the ammunition was exhausted. From about 10 pm 
on the night of June 5 to 4:30 a.m. the next morning we were on the 
roof of the Harmandar Sahib.” 

“Tully quotes another priest Giani Mohan Singh’s statement that 
there were 13 tanks in parikrama. In his article, “Operation Bluestar, 
an Eyewitness Account” (published in The Punjab Story) Subhash 
Kirpekar also writes: “That evening, well before sunset, I hear the 
unmistakable rumble of tanks. To begin with, it was one tank and one 
APC. An hour later, there are a dozen tanks and a dozen APCs in all.” 

Although the White Paper claims that “the troops exercised great 
restraint and refrained from directing any fire at the Harmandar Sahib”, 
_ Oppression in Punjab records the testimony of Harcharan Singh Ragi 
one of those who sat beside the Guru Granth Sahib in the sanctum 
sanctorum and kept up the kirtan from June 3 to June 6. 

[Ragi says his mentor, Amrik Singh, the blind, 65-year-old head 
ragi of the temple, was shot dead within the sanctum sanctorum at 
6:30 am. on June 5. Another ragi, Avtar Singh took a fatal bullet soon 
after, 

Another account of events of that same night comes from the 
teenaged daughter of an SPGC employee who managed to get out. 
She is quoted by the team commissioned by Justice V. M. Tarkunde. 
“Then the tank entered. It had powerful searchlights. I thought the 
ambulance had come to attend to the dead and injured but it turned 
out the opposite. The tank went past us; from the tank came the 
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announcement ‘Please come out, God’s blessings are with you. We 
will reach you home absolutely safe and sound. There were some 
„pamong us who were frantic for some water and they came out in the 
" open. In the morning I saw the dead bodies lying on the parikrama. 
This was the worst kind of treachery.” (Oppression in Punjab) 

Brar writes: “The terms of reference given to me as far as this 
side [the hostel complex] was concerned were to take them to battle 
only if forced to do so, to protect the maximum number of lives, and 
to ensure that all innocent people came out alive. I am glad to say that 
by isolating this area from the main complex we were able to achieve 
that aim.” This claim is not borne out by eye-witness accounts. To 
continue with the testimony of the girl quoted in Oppression in Punjab, 

¢“There were about 27-28 persons with us, five of them ladies, some 
elderly men, the rest young boys. Out of the remaining male youths, 

`- they picked up four and took off their turbans with which they tied 
their hands behind their backs. Then the Army ment beat these four 
Sikh boys with the butts of their rifles until they fell on the ground 
and started bleeding. They kept telling the boys all along, ‘you are 
terrorists; you will be shot’ These boys were shot dead right in front 
of me.” 

Brahm Chellany, the only foreign newspaper correspondent who 
managed to remain in Amritsar after the government had ordered them 
out, reported the statements of doctors and police officials that many 

„Of the Sikhs killed in the attack had been shot at point-blank range 
with their hands tied behind their backs. Some of these bodies with 
hands tied behind the back were photographed. This is also borne out 
by the testimonies of survivors. | 

Air force officers who accompanied the AOC-in-C into the Golden 
‘Temple complex immediately after the operation confirm observing 

' bodies of young Sikhs with hands tied behind their backs. 

The first civilian officers to enter the Golden Temple complex 
after Operation Bluestar were senior officers of the Punjab Police and 
civil administration: Superintendent Police, Criminal Investigation 
Department Harjit Singh, Inspector General (Intelligence) Harjit Singh 
Randhawa, and the newly appointed Deputy Commissioner of Amritsar, 
Ramesh Inder Singh. One of them described the scene: “as we entered 
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the temple corridor we saw dogs eating some bodies.” 

Later these Punjab officials made three complaints to the Army, 
namely: some bodies were found, both inside and outside the temple 
complex, with hands tied behind their back; six cases of rape in houses ` 
adjoining the temple had been brought to their notice (the Army would 
not allow medical examination of the women, therefore no case was 
registered) and soldiers had looted temple treasures. (Some of these 
stolen goods were recovered by the Army after this protest was lodged). 
The Punjab officers did not make an official complaint but merely 
wrote these points down on the very day of their Visit and handed the 
_ note to the Army. It is unlikely that this note was preserved. In 
Oppression in Punjab, The Citizens for Democracy team quotes a sewadar 
at the Akal Rest House, Prithipal Singh: “The Army people came to ¥ 
the rest house. They tore off all my clothes, stripped me naked, my 
kirpan was snatched, my headgear (patta) was untied to tie up my 
hands behind my back. They caught me by my hair and took me along 
with five others — who were all pilgrims - to the ruins of the water 
tank; there we were all made to stand in a line, all naked, for an hour 
or so; we were told ‘don’t move or you'll be shot.’ They kept hitting us 
with rifle butts. Then a Major came and ordered a soldier ‘shoot them.’ 
Then he shouted at us: “You must-be Bhindranwale’s che/as. You want 
Khalistan? I said ‘I am here doing my duty. I have nothing to do with 
all this” Six of us were in a line facing the Major, when a Pahari soldier 
started shooting from one end, killing four of us with three bullets. 
each. As my turn was coming, a Sikh officer turned up and ordered: 
‘Stop shooting” Thus I was saved. The Sikh officer was told: ‘These 
people have ammunitions’” At that he ordered them to lock us in a 
room. Two of us were locked up in room in Guru Ram Das Sarai, but 
we did not talk nor did I ask the other man’s name. On June 7, the 
door was opened at about 8 or 9 in the morning. We had gone without 
water. The floor was covered tn blood. I was allowed to leave.” 

According to government’s White Paper, “At 1 a.m. on June 6, 
Sant Harchand Singh Longowal and Shri G.S. Tohra surrendered near 
Guru Nanak Niwas with about 350 people. The terrorists opened fire 
on them and also lobbed hand grenades to prevent surrender. As a 
result, 70 people were killed including women and children.” 
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Longowal and Tohra say that they were arrested at 5 a.m. on the 
morning of June 6 from the Teja Singh Samundari Hall. According to 
Lt Gen K.S. Brar, one Major Palta escorted them out of the Teja Singh 
Samundri Hall, both men were visibly shaken. Longowal was weeping 
—he was a good man and capable of remorse — and rebuked the Army 
officer saying, “You have done a wicked thing.” Brar takes umbrage 
at their later press interviews: “I was surprised to read much later, that 
in interviews to various reporters, they were supposed to have denied 
having surrendered to the Army. I can only conclude that they needed 
a face-saving device ...” Anyway, the government used the word 
“surrender” — as if Longowal was General Niazi laying down arms in 
Bangladesh. The Akali leaders had never declared war on India, they 


. were not fugitives or nor were they wanted in any criminal cases. 


In Blood, Sweat and Tears, Shekhar Gupta quotes the account of a 
junior officer who took part in the “evacuation” of the send area: “Some 


_ members of the assassination squad locked themselves in some of 


the rooms in the Serai area where hundreds of pilgrims had been hiding 
out of sheer panic. As jawans approached the rooms, they were fired 
at, resulting in casualties. At this stage, when the speedy neutralisation 
of the serais was imperative to the success of the Operation, the jawans 
decided to just lob grenades. ‘It was a war-like situation where people 
were getting killed on all sides. There really was no time or scope for 
discipline any more’, said a junior officer there. This, coupled with 
indiscriminate lobbing of grenades by the extremist hit squad earlier, 
accounted for most of the nearly 500 innocent civilian deaths.” 
Mohinder Singh of village Balran in district Sangrur was a sewadar 
with the SGPC at that time and was among the 350 people who came 
out along with Sant Harchand Singh Longowal. He denies that militants 
lobbed grenades at security forces. “When we came out of Teja Singh 
Samundri Hall we were made to sit down. Just like that, the soldiers 


opened fire on us. There was no provocation.” He was later sent to 


Ya 


Jodhpur jail. 

Another appalling incident is related by General Brar himself in 
“Operation Bluestar”: “At 11 am, there was a sudden and rather 
unexpected development. A large number of militants rushed out of 
the Akal Takht on to the parikrama below, and fled toward the gates in 
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a bid to escape. Many of them, flinging their weapons, jumped into 
the sarovar and began swimming toward the Harmandar Sahib, having 
realised that it provided them the best sanctuary, as our troops were 
not firing at the sanctum sanctorum. Instant fire was brought down on 
all those who were attempting to escape, both overground and in the 
water, and all of them were either killed or wounded.” 

In his memoirs (Memoirs of Giani Zail Singh, Har-Anand 
Publications, New Delhi, 1996) the late President of India had 
something to say about trapped innocents and ‘calls for surrender’: 
“When I pointed out to her [Mrs Indira Gandhi] that military action 
was taken on a day when the Temple complex was full of pilgrims — 
men, women and children — assembled to observe the martyrdom of 
Guru Arjan Dev, most of whom perished in the crossfiring between 
the security forces and the militants, she seemed full of remorse. I 
told her that if notice had been given to these pilgrims over radio and 
television and loudspeakers, a majority of them would have come 
out, including some extremists, to surrender ... I had asked the 
government whether they had issued a warning on the loudspeakers 
to the people inside the complex to come out, to which they replied in 
the affirmative. Later, I came to know that no such warning had been 
issued by the authorities and the operation had been suddenly 
` Jaunched.” 

Mark Tully describes the Akali leaders’ attempt to get out: “Why 
did Longowal and Tohra not surrender before the action started? ... Ț 
The two politicians did not surrender earlier because the Army did 
not give them a chance to do so. The Generals were to say later that 
they made many appeals for surrender after they surrounded the 
Temple. But Bhan Singh, the secretary of the SGPC, told Satish Jacob 
that the appeals could not be heard inside the hostel complex. At one 
stage, Longowal and Tohra did hear a broadcast on the radio saying 
that curfew was being lifted for two hours to allow people to surrender. 
They sent Bhan Singh to find the Deputy Superintendent of Police 
and negotiate the surrender of the pilgrims and the Akali Dal supporters . 
who had come to take part in the renewed morcha. Bhan Singh did 
leave the hostel but by the time he reached the end of the Baghwali 

Gali, heavy firing had broken out again and he ran back. The two 
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leaders could not negotiate a surrender themselves because by now 
they were only receiving incoming calls.” 

Were the attackers interested in a surrender? It seems they were 
more interested in conquest and slaughter directed against the Sikhs 
in general than in arrest of a few men who claimed to speak for the 
Sikh community. 

Mary Anne Weaver of the Sunday Times tapped diplomatic sources 
and observed: “The Army may be operating under ‘take no prisoners’ 
orders and wanted few militants to survive.” (Sanday Times, June 10, 
1984) 

On June 6, curfew was relaxed for two hours in the afternoon. 
That was the time when the Army brought 11 badly injured young 
men apprehended from the Golden Temple complex to the Kotwali 
(Police Station), some 400 metres from the Temple. Subhash Kirpekar 
reported that he saw: “some jawans kicking some of the eleven 
suspected terrorists as they knelt on their bare knees and crawled on 
the red-hot road ... The men were finally lined up on the Kotwali 
verandah with a machine gun pointed at them, and questioned.” 
According to Kirpekar, “they were not killed at that time although 
there are two witnesses who say that indeed, they were shot at the end 
of the interrogation.” 

In the early hours of June 6, Army cannon fire demolished the 
Akal Takht and snuffed out the lives of its defenders. 

For months after the Operation, the fate of Bhindranwale 
remained in doubt. A blurred and dark photograph was released that 
showed a body lying on slabs of ice. The man was thin and bearded, 


` but was it Bhindranwale, ‘as claimed? Doubt persisted. 


“The Death of Bhindranwale”, as narrated in Army circles and 
quoted by Sangat Singh, has the Sant, dying under torture, defiant to 
the last. In this version, “Sant Bhindranwale was critically injured but 
alive when the Army captured him. The Army sought instructions 
from Delhi whether to render him medical assistance or finish him off. 
It took Army Headquarters six hours to obtain orders from Indira to 
follow the latter course.” 

General Brar’s account depicts a very neat end: “There was still 
no news about Bhindranwale’s whereabouts despite our having made 
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enquiries from those who had emerged from the Akal Takht earlier in 
- the day. There were conflicting versions: one held that he was hiding 
in the basement of the Akal Takht, another that he was dead, and the 
third that he had escaped during the night and gone across the border 
into Pakistan. 26 Madras was tasked to clear the Akal Takht on the 
6th night and to flush out any militants who still remained inside. 
Meanwhile occasional bursts off rifle and light machine gun fire 
emanated from the general area of the Akal Takht, without much 
effect. The Madrassis closed in from all directions, to enter the Akal 
Takht and began their probing action, uncontested so far, though no 
risks could be taken lest the battalion got itself into a trap. While they 
were scanning the building, two militants were noticed trying to sneak 
away. The Madrassis opened fire and were able to apprehend one of 
them while the other was killed. A quick interrogation of the individual 
revealed that Bhindranwale was no more. He then guided the troops 
to where Bhindranwale lay dead along with 40 of his followers. 
- Meanwhile a thorough search was underway in the Akal Takht. Shortly 
afterwards, General Shabeg Singh’s body was located in the basement. 
He was still clutching his carbine and a walkie talkie lay on the floor 
next to his body. Well before dawn, the Akal Takht had been fully 
secured, and a deep silence lay all around. The bodies were brought to 
the open verandah on the ground floor of the northern wing where 
those of Bhindranwale and Shabeg Singh were identified by a number 
of agencies including the police, the IB and militants in our custody.” 
The photograph of the body of General Shabeg Singh is much 
clearer than that of Bhindranwale: a sheet partially covers his naked 
body, his feet are tied with a heavy rope and from the position of the 
body and clearly visible trail on the earth behind it, it is clear that it 
has not been carried but dragged. Broad red welts on the arms indicate 
that the arms had been bound. This is interesting because as a general 
rule, dead men do not put up such resistance as to make binding their 
arms necessary. Perhaps the end was not as neat as General Brar would 
like us to believe. 
' Many accounts of Operation Bluestar, including the SGPC’s 
White Paper on Punjab Problem, relate that the Red Cross was refused 
permission to enter the Temple complex and the wounded were left to 


+ 
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suffer for days. Many people died of dehydration as they were refused ° 
water. 

Bhan Singh told the members of the Citizens For Democracy 

^ team: “They [the Army] treated the inmates of the complex as enemies 
and whenever there was any person wounded on account of the firing, 
no Red Cross people were allowed to enter, rather the Red Cross 
personnel had been detained beyond Jallianwalla Bagh” more than a 
kilometre away from the main entrance to the Golden Temple from 
the Chowk Ghanta Ghar side. 

The CFD report, “Oppression in Punjab” remarks: “In accordance 
with the UN Charter of Human Rights, the Red Cross is permitted to 
go in aid of the wounded right inside the enemy territory, but in 
Amritsar in June, 1984, the Red Cross was not allowed to enter the 

T Golden Temple — a respected and hallowed part of our country — in 
aid of Indians under attack from the Indian Army. It only means that 
the attack was so brutal and the battle scene so grisly, that there was 
much to hide from public scrutiny, even if it be that of a neutral 
agency called the Red Cross. This also explains perhaps why Press 
censorship had already been imposed, the last of the journalists were 
hounded away and the Press was not allowed to go inside the Golden 
Temple up to June 10, when they were taken on a guided tour of the 
complex for the first time since the Army operation began almost a 
week before.” 

. B.S. Danewalia writes: “When State Intelligence Chief H.S. 
Randhawa was flown to Amritsar on June 6, 1984, to identify 
Bhindranwala among the dead, he saw the Sikh civilians of all ages 
shot dead, with hands tied behind their backs with their own turbans.” 
According to Randhawa, Bhindranwala had probably been knocked 
out by a stun-bomb; “He had a wound in his head surrounded by 
black marks indicative of a shot fired from point blank range. The 
bullet entered the head and travelled downward. This appeared to be 
the fatal bullet”, he told this writer in an interview in 1997. 

l The Army brought four bodies out of the Akal Takht and placed 
A them on ice slabs. The bodies were identified as of Thara Singh, Amrik 
Singh, Shabeg Singh and Jarnail Singh Bhindranwale. Bhindranwale’s 
body was badly mutilated and the officials could not positively identify 
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it. In their report, the officials merely gave a general description of the 
body but did not assign a name. 

The civil service officials went out and got a shop opened Roi 
which they purchased shrouds to cover the bodies. The Army objected 

to this as “showing undue respect” to the deceased. The officials 
conveyed this objection to Governor Pandey who then directed that 
all the dead bodies be covered at the time of cremation. In the mass 
cremations, a single shroud would cover 25 to 30 bodies. 

Mark Tully gives an account of the cremation: “Bhindranwala 
was cremated at 7:39 on the evening of June 7, according to an Army 
officer who was on duty at the cremation. A crowd of about 10,000 
people had gathered near the Temple but the Army held them back. 
The bodies of Bhindranwale, Amrik Singh and Thara Singh, the deputy 
head of the Damdami Taksal, were brought to the pyre just outside 
the Temple. Four police officers lifted the body of Bhindranwale from 
the lorry which brought it from the mortuary and carried it reverently 
to the pyre. According to the officer, many of them were weeping. 

One of them objected to Captain Bhardwaj, the officer in charge, 
smoking. He replied: “Look up. At least 30 men are covering me.” 
Bhardwaj insisted on lifting the sheet to make sure itwas Bhindranwale. 
The officer overheard Bhardwaj asking the police why the Sant’s body 
was so badly battered. A police officer replied (Sarcastically): “The 
militants broke his bones.” There is however some confusion over 
the timing of Bhindranwale’s cremation because his post-mortem report 
says that the body was not brought into the mortuary until 7:30 and 
was not examined until 8 p.m. The report said, “Bhindranwale was 
‘alleged to have died as a result of firearms’ injuries.” 

“There are doubts about the accuracy of the post-mortem reports. 
According to Major General Shabeg Singh’s post-mortem, his body 
was not brought in to the mortuary until the 9th. The report says that 
by then it was not possible to do a full post-mortem because of 
decomposition and putrefaction. But photographs show that the Army 
discovered Shabeg Singh’s body well before it had started to 
' decompose. It is difficult to understand why the Army would want to > 
keep a retired general’s body until it had putrefied. Both the Army and 
the Police have an interest in getting as accurate a post-mortem as 
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possible. It could be that the Army wanted to cremate the bodies at 
the first opportunity to prevent any possibility of their being discovered 
— there is no more potent cause of a riot than a dead body — and so 

$- dispensed with the formality of the post-mortems. If this was so, the 
reports which were eventually seen and photocopied must have been 
convenient after-thoughts.” 

-Surya magazine of November, 1984, published post-mortem 
reports of Sant Bhindranwale and Major General Shabeg Singh along 
with analysis of reports by Doctor J.K. Jain. 

Doctor Jain faulted these post-mortem reports and observed that 
“(1) the time mentioned in the reports is clearly wrong; (2) the reports 
admit that both men died of firearm injuries but makes no mention of 
the flame and soot effect; (3) the reports do not mention the type of 

`P bullets that pierced their bodies and; (4) the reports make no mention 
of the bullets or other marks on the clothes of the men.” 

The first photographs had shown their bodies naked. No body 
could have asked them to remove their clothes unless they were in 
army custody. Surya correspondent R.K. Bajaj confirmed that “he had 
personally seen a photograph of Sant Jamail Singh Bhindranwale in 
army custody... he was obviously wounded. Amrik Singh was at his 
side but barely able to stand. There was an army commando pointing 
a gun at him from the front, with another one at the back.” 

As for less “distinguished” bodies, the Army refused to have 
anything to do with their disposal. Municipal sweepers were summoned 

J to carry off the corpses. It was a loathesome job, repugnant even to a 
group of people accustomed to foul jobs. They refused. Was it only 
because the bodies stank and were falling apart? Possibly these sweepers 
may also have shrunk from a situation in which the bodies of fellow 
human beings were being dumped like garbage, without relatives to 
mourn them or conduct last rites, without any vestige of respect ...or 
legality. 

Many of these employees may have been Sikhs themselves. 
Finally, according to Subhash Kirpekar (in The Punjab Story) some of 

them were bribed to dispose of the bodies; they were given free liquor 
and permission to keep whatever valuables they found. For centuries 
the sweeper has been treated as “lowest of the low” in the Hindu 
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caste hierarchy, but he is not without an awareness of humanity and 
law. 

A senior Government Official of the Civil Administration 
connected with Operation Bluestar disclosed that 673 postmortems gp 
were performed by Dr Kang’s team. Rupees 100/- per body were given ` 
to the sweepers to carry a body for postmortem. Receipts for this 
amount are available with the Government. A few bodies were with 
hands tied behind their back. 

These bodies were recovered from the parikarma, the corridor 
around the holy tank and from the platform in front of the Akal Takht. 
They do not include bodies from other places or those that were taken 
away to be thrown in the rivers, nor do they include those bodies on 
which postmortem was not performed and were simply cremated in 
bulk as it is an acknowledged fact that some time 25 to 30 bodies #” 
were cremated at the same time on a single pyre. 

Aside from the cremations, a Delhi-based news-magazine, Probe 
India reported that some 1500 casualties were thrown in rivers and 
canals. 

Chellany reported: “I twice visited the main city crematory on 9 
and 11 June to check the fatality toll in the Golden Temple assault. 
Bodies were being brought in municipal garbage trucks round the clock 
since early 6 June. ‘We have been really busy. To add to our woes, we 
don’t have enough wood to burn the dead, and so we are cremating 
them in heaps of 20 or more’, said the crematory official. Near the 
Golden Temple, I saw an estimated 50 corpses in a large rubbish lorry 9, 
that had sewage still smeared on its outer body. From the back of the 
grey truck, at least two masculine legs were sticking out and from the 
left side, one could see the hanging forehead and the long flowing hair 
of an apparently unturbaned Sikh. I peeped into the truck from the 
back, I could see dead bodies of at least two women and a child. That 
night it was difficult to sleep; I kept thinking of the dead bodies.” 
(quoted from An Eyewitness Account, Samuiddin, Abida) 

By the morning of June 7, except for a very few surviving snipers, 
the men who had held the Army at bay for three days were all dead. 4 
By noon that day the Sikh Reference Library with its extensive 
collection of rare and valuable historic documents would be put to 
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the torch — Akal Takht jathedar, Giani Kirpal Singh told the Surya 
correspondent: “The government wanted to destroy Sikh history. 
Otherwise how do you explain the fire in the Sikh Reference Library? 
The archives were set on fire two days after the Army action.” 

By afternoon that day, the propaganda mill was cranking up. 
Doordarshan cameras captured Giani Kirpal Singh, Jathedar of Akal 
Takht, as he intoned “Kotha Sahib bilkul theek-thak” (The sanctum of 
Guru Granth Sahib in the Akal Takht is quite alright). His excuse for 
this performance was that his daughter was being held at gunpoint 
just off camera. He was the man with whom the Army later made the 
hand-over agreement. 

Lt. Gen. Brar writes of the reaction of Hindu traders living on 

the fringe of the Temple immediately after the Operation: “Matters 
took a serious communal twist when those belonging to one community 
rushed out of their homes to offer sweets to our troops and were 
clamouring to give them a hot meal. As soon as I got to know of this 
development, I gave strict instructions to all troops, through their 
commanding officers, to decline the hospitality being extended to them 
and not to take any steps which could bring about any communal 
divide.” 
, As if declining the sweets somehow dispelled the sentiment! No, 
‘Brar and his soldiers were simply blades in the hand of the Big Divider 
who sat far away in Delhi. Mrs Gandhi’s gambit had worked. It had 
worked allover North India. Mrs Gandhi was “Durga” again. 

People were seen carrying buckets of beer to the main gates of 
the temple where they jubilantly served out mugfuls to the soldiers. 
This ts a reflection not only on the civilians but also on the state of 
mind of the soldiers. 

_ The last time the Darbar Sahib was attacked by an army was in 
1762. This was in revenge for the attacks on Ahmed Shah Abdali’s 
troops carrying looted wealth and Hindu women from India to 
Afghanistan. The Sikhs had the temerity to rescue and restore to their 
parents some of the women and retake some of the treasure. Ahmed 
Shah later led an expedition against the Sikhs and destroyed the Temple 
and filled the sacred pool with the corpses of the massacred Sikhs. 
The Sikhs later recaptured it and rebuilt the shrine. 
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1984 saw a replay with troops of the Indian Army in the role of 
Abdali. After the Darbar Sahib was captured, the Army refused to 
hand it back to the SGPC without imposing certain conditions. Sikh 
opinion was divided. Most of them wanted the Darbar Sahib back 
without conditions, and delay in handing back the complex to the 
Sikhs was working out to be a unifying factor in the community. The 
Army realised it and worked to reach an agreement with the SGPC. 
The SGPC’s nominated jathedars met the Army generals and the jathedars 

accepted the conditions. These conditions were: 
i i The complex road dividing Ram Das Sarai from the Golden 
Temple was to be made 4 public thoroughfare. - 

ii Pickets would be placed on either side of this road. 

iii No firearms were to go inside the complex. 

iv Police were given the liberty to search the complex. 

v <A secret condition was the SGPC was not to challenge the 
official White Paper and was to obliterate all tell tale marks 
of the war on the Golden Temple and other gurdwaras 
forthwith. ; 

SGPC President G.S. Tohra, faithfully implemented these 
conditions, and true to his word to the government and in spite of 
repeated demands from the community, stalled all efforts to bring out 
an independent White Paper on the 1984 events. Twelve years later, 
under extreme pressure, he agreed to commission a Sikh historian to 
bring out a White Paper on Operation Bluestar. That was for public 
consumption. What he actually commissioned the Sikh historian to 
bring out was a “White Paper on the Sikh Problem.” This obviously 
diluted the focus on Operation Bluestar. It is amazing that where 
thousands were killed, 74 gurdwaras attacked, property worth 
thousands of crores destroyed, the SGPC could only spare Rupees 
40,000 to the professor for his research into a period spanning 500 
years. A clear attempt to dilute focus on operation Bluestar. Professor 
G.S: Dhillon returned the money in disgust and frustration. He was 


dk 


later to accuse Tohra for deliberately restricting the sale of his book œ 


through the SGPC. 
According to law, all violent or illegal or even accidental incidents 
must be reported to the nearest police station at the earliest so that 


UPERALION DLUBSTARK AND FIBK 31 


proper verification is possible. Normally the Army should have filed 
the FIR with the Police. Initially, according to Randhawa, the 
government’s idea was to have the Punjab Police file the FIR but 
subsequently the Punjab Police were told “the job is too big for you” 
and the Central Bureau of Investigation was made to file the FIR. 

The reason is clear: the Home Ministry objected to the Punjab 
Police as “untrustworthy” and considered it too risky to have the Police 
file the FIR as that would involve investigation by the Police and the 
report might not suit the government. 

Some two months after the action, on August 10, 1984, the Punjab 
Police accepted this long-delayed report without murmur. In the interim 
65 days between the operation and the filing of the FIR, thousands of 
people taken into custody were being held illegally — no charges had 
been made against them, no cause for detention had been made out, 
no magistrate took cognizance of them. They were simply hostages.” 

Subsequently in August, they were charged under sections 107 and 
151 IPC (for breach of peace) and remand was obtained from a magistrate. 

The destruction of the Akal Takht posed a problem. The 
government wanted to build it itself so that later it could exercise 
some control over it. It was here that the community did not go along 
_ in spite of extreme military pressure. The Temple had been built over 
the centuries out of the devotion of the believers and the Sikhs would 
have no one but devotees rebuild it. Jahangir, the Mughal emperor, had 
once offered to build the Akal Takht and Guru Hargobind Singh had 
rejected the offer saying that the Sikhs and only the Sikhs would build it. 

When the government persisted and commissioned Budha Dal 
chief Santa Singh (a close confidant of Giani Zail Singh and Buta 
Singh) to carry out the job, Captain Amarinder Singh, son cf the last 
Maharaja of Patiala, echoed the feeling of the Sikhs by declaring “If 
no one else pulls down this thing, then I will...” 


How Many Diep? 

The assault on the Golden Temple bore a strong resemblance to 
the Jallianwala Bagh massacre of 1919. In that infamous incident, 
thousands of people had gathered at a ground surrounded by high 
walls with only one exit. Troops took up their position at the exit and 
fired on the people. The Golden Temple was likewise sealed and firing 
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commenced taking a toll of thousands. . 

However, there is a significant difference: We know how many 
people died in Jallianwalla Bagh: after the massacre, the British 
government identified the bodies, handed them over to the next of 
kin and paid Rupees two thousand in compensation to the next of 
kin. Injured were taken to the hospital and paid Rupees Five hundred. 
General Dyer allowed relatives to take away the bodies. The General 
himself was called back by the British government. That was the British. 

The government of free India did not allow families to perform 
the last rites for the dead; made no effort to record the names and 
addresses of those slain or missing in the Operation; the “score-card” 
of dead and wounded eventually published reflect gross under- 
estimation —a mere 492 civilians killed when it is known that thousands 
of people were trapped in the temple at the time of the Operation. 

How many people died in Operation Bluestar? That depends on 
whose figures one accepts. 

The government’s White Paper issued in July 1984, put the 
soldiers’ casualties at 83 and civilian deaths at 492 at the Golden 
Temple. 86 civilians and 249 Army men were injured. 1,283 men and 
309 women were arrested. Associated Press correspondent Brahm 
Chellany put the figure of Army deaths at around 200. In September 
that year, addressing the National Student Union of India session in 
Nagpur, Prime Minister Rajiv Gandhi mentioned that 700 soldiers 
had lost their lives in Operation Bluestar. (Quoted in The Tragedy of 
Punjab, Kuldip Nayar and Khushwant Singh.) More gallantry awards 
were given for Operation Bluestar than for combined awards for India’s 


four wars of 1948; 1962, 1965 and 1971. This is brought out in his . 


~book by Air Marshal Malhotra. | 

In his book Undu! Wars, Ved Marwah improves on the late prime 
sninister’s figure when he writes: “but 35 per cent casualties in a 
division-level operation cannot be called a well-planned and well- 
executed operation.” (A division is comprised of 16,000 troops). 

Interestingly, Ved Marwah cites the government’s White Paper 
is the source of his figures — “4712 persons were killed and 10,000 
wrested during this operation.” Are you puzzled? Just a few lines back 
rou read a figure of “493 civilians plus 83 security personnel killed” — 


x 
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also citing the government’s White Paper. The White Paper I have 
“quoted from is available in libraries and anyone can go and see the 
a figures for himself. And yet Ved Marwah is not a man to simply make 
up figures out of his head. Are there two White Papers — one for the 
general public and one for privileged circulation? 

Subhash Kirpekar writes in Operation Bluestar. [I am often asked 
how many people died in Amritsar during Operation Bluestar] ... it is 
not easy to answer but from the movement of Amritsar municipal 
garbage vans that ferried the dead, I have a feeling that the number of 
dead is much more than officially stated. Going by the Tumour mill in 
Amritsar, the casualty figure is over 2,000, but I have no way to 
substantiate this as most cremations were done under curfew. — 

Kirpekar goes on to say that many people were reported missing 
from their homes in Amritsar and gives the case of a 26-year-old 
employee in the State Family Planning Department, Raman Inder. The 
young man was last seen on June 25, 1984. His scooter was found on 
the outskirts of the city but nothing more could be discovered. 

The Army attempted to conceal the exact number of its casualties: 
the wounded were evacuated to hospitals throughout India, and usually 
shown on the records as having been wounded in Ladakh. 

As Operation Bluestar had been planned over a period of months 
and executed over a period of days with deployment of heavy 
armament against militants equipped with small arms, the ratio of 

y militant-army casualties should be on a normal ratio of one to five. 
Again, according to the government’s White Paper, the number of 
those killed is placed at about five times the number of those wounded. 

Lt. Gen. Brar offers these statistics: “Army casualties were 83 
killed and 248 wounded; terrorist and other casualties were 492 killed 
and 86 wounded.” The Army figures show us that one died for every 
three wounded but in the case of the civilians, the figures show a ratio 
of nearly six dead for one wounded. This alone is enough to foster a 
suspicion that the Army wanted no prisoners. 

Chand Joshi is a man who likes round numbers: his estimate is 
700 troops killed and 5,000 civilians (in Bhindranwale, Myth and Reality, 
New Delhi, 1984). He also mentions that in this operation about 1,000 
people were killed in the vicinity of the Golden Temple during this 
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period. 

- In Oppression in Punjab the investigating team writes: “There were 
thousands, perhaps 10,000 people, consisting of pilgrims, SGPC 
employees, Akali volunteers come to court arrest and terrorists present ` 
in the Golden Temple complex when the Army started firing at the 
© Golden Temple from all sides on the dawn of June 4.” They quote an 
AISSF member as saying: According to an All India Sikh Student 
Federation member: “Gurpurab was on June 3. About 10,000 people 
had come from outside including many women and 4000 of them 
were young people. Those who were inside were not allowed to go out 
after 10 p.m. on June 3. The jathas which had come mainly from Sangrur 
were not allowed to court arrest.” Bhan Singh confirms: “June 3 being 
gurpurab, thousands of pilgrims had come. But suddenly there was a y 
curfew, so the pilgrims and the 1300 Akali workers who had come to 
participate in the Dharam Yudh Morcha and to court arrest could not 
leave.” ; 

As regards the number of pilgrims in the temple, the senior-most 
police official in the state at that time, told the writer that this 
information was that about 70 per cent of the temple corridor was 
filled with pilgrims. The Harmandar Sahib sits on a pavilion in the 
` middle of a square pool, which measures approximately 150 meters 
by 150 meters; a corridor about 20 meters wide surrounds the pool on 
all four sides in addition there is a much wider space in front of the 
Akal Takht. Given the space available, the number of people would * 
anyway be upwards of 12,000. 

Amritsar was under curfew on the morning of June 3, the 
martyrdom day of Guru Arjun Dey, and according to Gen Brar “as a 
result, during the entire day there was a steady flow of devotees to the 
Temple.” The traditional observances on this day conclude after 10 
p-m. when the Guru Granth Sahib (the holy book) is ceremonially 
carried away, and devout Sikhs typically attend this service. But at 9 
p.m. an all-Punjab 36-hour curfew was suddenly re-imposed. Thousands 
of people were stuck inside the Temple. The Akali jatha from Sangrur | 
wanted to come out to court arrest but was prevented from doing so. 
More thousands of people trapped inside. 

When firing started, many people rushed back into the Harmandar 
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Sahib, thinking it would be the safest place to wait out the conflict. 

In their book, Amritsar: Mrs Gandhi’ Last Battle, Mark Tully and 
Satish Jacob estimate that some 950 pilgrims were inside the temple 
along with 80 priests, sewadars and other temple servants, some 300 
employees of the SGPC and their families who lived in the temple 
complex and about 1,700 Akali Dal supporters who had come to 
participate in the Dharam Yudh. Some 500 Bangladeshis who had 
illegally entered India were also found. These people were quite apart 
from Sant Bhindranwala’s supporters and the Babbar Khalsa groups. 
Adding up these figures, we see that at least 4,180 people were inside 
the complex. 

According to Head Priest Sahib Singh, as quoted in the Probe 
magazine, of August 1984, “About 6-7,000 people were trapped within 
the Golden Temple Complex.” Justice Tarkunde’s team which visited 
Amritsar immediately after the Operation places the number of pilgrims 
trapped inside at 10,000. 

When villagers learnt of the attack on the Darbar Sahib, thousands 
of them left their villages and began walking toward Amritsar with 
the intention of defending their holiest shrine. These marchers were 
subjected to aerial strafing, machine gunning and ground fire in a bid 
to stop them. l 

At many points unarmed Sikh Army deserters were intercepted 
and killed. 

According to H.S. Randhawa, an Inspector General of the Punjab 
Police who was then head of Intelligence, Information with the Punjab 
Police put the figure at more than 1800 civilians killed in the Temple 
Complex. 

Our estimate of the total number of killed during the Operation 
inside the Darbar Sahib Complex is atleast 5,000 civilians but possibly 


more. 


QUESTIONS 

In his book Police and Politics in 20th Century Punjab, former Punjab 
Inspector General of Police B.S. Danewalia asks: “Mrs Gandhi said 
that she had handed Punjab to the military. No legal luminary has so 
far questioned under what law Mrs Gandhi had the power to do so. 
And what was the military to do after such handing over and under 
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- what laws and against whom? Did the Army generals ask to have their 
legal position clarified?” 

The law provides that the Army can be called out to assist civil 
authority. In such cases, it functions under the District Magistrate. 
Gurdev Singh was the Deputy Commissioner of Amritsar from July 
1983 to June 1984. General Brar described him as “a known supporter 
of Bhindranwala” but when Gurdev Singh speaks for himself, one 
gets a different impression. Ram Narain quotes him at length in his 
book. He told Narain: I had told the government at Chandigarh that if 
they wanted to arrest Bhindranwale there would be no major difficulty. 
My information said that the terrorists inside the Golden Temple did 
not have more than 200-300 guns. Their guns were not even 
sophisticated. The Army later complained about the inadequate 
intelligence. I do not know what intelligence they had used. There 
were half a dozen or more agencies working independently and often 
- at cross purposes. I had confidence in my CID. Given clear instructions, 
I would have organised an operation to arrest Bhindranwala. However, 
the Chief Minister Darbara Singh, Governor B.D. Pandey and Punjab’s 
Chief Secretary K.D. Vasudeva made it clear that the initiative to take 
action against Bhindranwala had to come from Chandigarh. Chandigarh 
was taking its orders from Delhi. We had been talking about the need 
to use force since DIG Atwal’s murder in April 1983. I was against the 
- proposal to call the military. My reason was simple: the involvement 
of the local police was crucial for the success of the Golden Temple 
raid. There are myriad approaches to the Temple from the old city. 
The army and other paramilitary forces, with their ignorance of 
topography, prevent the terrorists from moving in and out of the Temple 
complex. I had also told them that the Sikhs of Punjab would resent - 
an Army action much more than a police action. It was possible to tell 
thern that the police action had become necessary because scoundrels 
and criminals had taken over the Darbar Sahib. However old memories 
of alien aggression against the Sikh Vatican would inevitably revive if 
we sent in the military. When I raised this point, they told me ‘Look 
Gurdey, there is no such plan.’ I must have been repeating my position 
to the Governor very often. I became cautious when Director General 
of Police Bhinder and my SSP Ajay Pal Singh Mann advised me that it 
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was not wise that I repeat my position so often. That by over-repetition, 
the point might be misunderstood. 

On June 2, after learning of the plan to use the Army, Gurdev 

ASingh telephoned the Governor and told him that conscience did not 
allow him to be a part of it. The Governor immediately relieved Gurdev 

. Singh of his post for three months and told him to go on long leave - 
to leave the country in fact — and say nothing to the press. Ramesh 
Inder Singh, a Bengal-cadre officer, was posted as Deputy 
Commissioner Amritsar in his place. 

Ramesh Inder Singh, a young officer taking up his first district 
posting, was by law required to direct the Army. By law, in a situation 
in which it is necessary for security forces to open fire, it is the District 
Magistrate, and only the District Magistrate, who can order them to 

Wo so. In this case, the Army answered to no one. Now the question 
arises: Without official sanction, is “practical work” such as Bluestar 
legal ... or is it criminal misuse of force against civil population? 

Martial law was never declared in Punjab. And yet, without martial 
law, the Army carried out summary executions. The Army issued “shoot 
to kill’ orders but later rescinded them when K.D. Vasudeva, Punjab 
Chief Secretary and Harjit Singh Randhawa, Inspector General Police, 
questioned the order. How many actually died as a result of these 
illegal orders remains a closely guarded state secret. 

For many days after the action, the pilgrims taken into custody 
inside the Golden Temple continued to be held in Army camps and 
wetention centres as “prisoners of war.” It was much later, that on the 
advice of Punjab officials, the Army stopped referring to them as 
“prisoners of war” and began to call them “terrorists and terrorist 
sympathisers.” Which label was worse? In any case the “prisoner of 
war” label did the captives no good as they were denied the safeguards 
of the Geneva Convention. 

Let us accept, for the sake of argument, that the Government of 
India represented by Prime Minister Indira Gandhi, could not 
countenance the civil disobedience movement being carried out by 
the Akali Party. The leaders of the Akali Party, G.S. Tohra and Harchand 
Singh Longowal, were staying in Guru Ramdas Serai. But the Army 
did not direct its fire on them. Instead, the immediate target was 
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Bhindranwala in the Akal Takht, and more significantly. in the words 
of the “Baatcheet’, an official Army publication issued to soldiers in 
July 1984, all Amritdharis — which includes the entire spectrum of the 
Sikh community. An open beard, a Airpan, a saffron turban ...or anya 
Sikh the soldiers didn’t like the looks of could expect major trouble. 

[NOTE: This is the text of the Army Baatcheet: “Although the 
majority of the terrorists have been dealt with and the bulk of the 
arms and ammunition recovered, yet a large number of them are still 
at large. They have to be subdued to achieve the final aim pf restoring 
peace in the country. Any knowledge of Amritdharis who are dangerous 
` people and pledge to commit murders, arson and acts of terrorism 
should immediately be brought to the notice of the authorities. These 
people may appear harmless from the outside but they are basically 
committed to terrorism. In the interest of us all, their S andy 
whereabouts must be disclosed.”] 

The SGPC White Paper asks: “How did the government dering 
that the persons inside the Golden Temple were terrorists? Their names 
were never released and no warrants were ever issued for their arrest. 
What criterion did the Indian Army adopt to make distinction between 
the pilgrims and the militants? Why was it essential for the government 
. to attack the Temple on the holy day when thousands of pilgrims had 
assembled there to pay their obeisance? Was it necessary to enact the 
gory scene of blood, brutality and destruction at the Golden Temple? 
Why was the Sikh Reference Library and archives, which had a 
collection of rare manuscripts and Hukamnamas bearing the signature% 
_ or marks of the Gurus, set on fire, after the attack had come to an 
end? How was it that a large number of Sikhs whose dead bodies were 
brought for post-mortem had their hands tied at the back and had 
been shot in the chest or the head from point blank range? Why has 
the government not released a list of casualties to this day? Why were 
the bodies of people killed inside the Temple not given to their families 
for cremation? Why was it essential for the government to attack 72 
other gurdwaras in Punjab and outside, especially when there was no 
resistence from the inmates?” Ne 

What happened in the Darbar Sahib complex and in other 
gurdwaras in Punjab in June 1984? What were the circumstances, the 
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_ objectives, the logic, and the sequence of events that lead up to the 
assault? Although some of the writers quoted in the foregoing pages 

pwere actors in the drama that unfolded, we see that each is telling his 
version of the story. What is the truth? After Operation Bluestar, after 
Woodrose, after the November genocide, the government's response 
was forget it, sweep it under the carpet. But such appalling slaughters 
of innocent citizens in their own country are not easily OED, much 
less are they easy to forgive. pe ouneeDuly is necessary to “close the 
chapter.” 

Nelson Mandela’s, “Truth and Reconciliation Commission’ is a 
sensible and a humane approach to this tragic genocide, but truth 
must precede reconciliation and some accountability and recompense 

y must be there to allow forgiveness. 

Let the present government of India (failing which, the 
government of Punjab) order an impartial and comprehensive inquiry 

_ into Operation Bluestar. On the strength of the evidence available, 
the Supreme Court should be able to take sso moto notice of such a 
large number of killings. The present government has a moral obligation 
to the nation to establish the truth. Such an unequivocable 
commitment to the cause of justice would go a long way toward calming 
vengeful spirits and making sure that another round of violence does 
not occur. That invasion of Punjab and the genocide of the Sikhs is 
not repeated again. 


Such is the inexpressible secret of the Gurus Word 
That its melody induces meditation, 
And meditation leads to 
Reakgation and knowledge. 
— Guru Granth Sahib, p 879 
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The White Paper issued by the Government begins the story on 
June 2 with the Government of India deciding to call in the army in 
aid of civil authorities in Punjab with the object “to check and control 
extremist, terrorist and communal violence in the State of Punjab and 
the Union Territory of Chandigarh, provide security to the people and 
restore normalcy.”’ According to Devinder Singh Duggal, who was 
one of the persons to give an eyewitness account revealed that, on 
June 2, a team of the BBC including Mark Tully was taken around the 
Darbar Sahib and shown thirty four holes, some of them as big as 
three inches in diameter, caused by the bullets on all sides of the 
Temple.* Tully noted, “The CRP firing took place four days before 
the army actually entered the Temple .. I believe that the Central 
Reserve Police (evidently under orders of the Generals, who were incharge 
of the assault since the end of May, 1984) firing was the start of an 
attempt to frighten Bhindranwale into surrendering, an attempt which 
lasted almost to the hour that the army did eventually go in four days 
later”? 

The tragic and the momentous character of the contemplated 
` attack is evidenced by the Prime Minister's nervous behaviour at a 
meeting of the party workers from all over India, on June 2, 1984. 
The meeting was meant to be held behind closed doors but three 
journalists managed to walk in. One of them Anand Sahay observed: 
“When Mrs Gandhi walked upto the platform she appeared to be 
limping. Her shoulders were hunched. She looked dishevelled. Her 


* Reproduced from India Commits Suicide, published by Singh & Singh Publishers, 
Chandigarh, 1993, pp 215-240. 
** Readerin History, Punjab University, Chandigarh, # 2059, Sector 15-C, Chandigarh 
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face was drawn. She choked as she spoke. I was so surprised that I 
. thought someone in her family must have died.”* Sahay concluded 
that normally immaculate Mts. Gandhi's downtrodden and dishevelled- 
> appearance must mean that “something big had been decided.”® 
Even when it was difficult to hide the onset of the attack from 
the onlookers and gun shots were being fired heralding the horrendous 
event, the Prime Minister resorted to the most immoral and disgraceful 
act of hiding the truth. Till the end she played one gimmick after 
another to prove her credibility to the outside world. On the evening 
of June 2, 1984, she appeared on the national radio to make an 
unscheduled broadcast to the nation about the Punjab crisis. It was 
an exercise in duplicity as she had no intention of matching her words 
with deeds. She told a lie to the nation that the Government had 
x% accepted most of the demands of the Akalis and that a settlement 
had not been possible only because they (Akalis) kept raising fresh 
demands. The speech marked the culmination of a long series of 
_ hypocritical exercises aimed at running down the Akalis. She could 
not shun the pretence of negotiations even when she had already 
launched the military attack. She said, "Even at this late hour, I appeal 
to the Akali leaders to call off their threatened agitation and accept 
the framework of peaceful settlement which we have offered.”* It was 
rhetoric that lacked substance. She said. all this while she was fully 
aware that her ordered attack was in progress and irreversible, thousands 
of troops had already converged on the State and surrounded the 
A gurdwaras, which were being unprovokingly fited at. People in 
Amritsar as well as everywhere else in Punjab could sense that the 
Army was poised for a big drastic action. Kuldip Nayar observed: 
“How could she first order military operation and then suggest 
negotiations? And even if Akalis were ready to talk, how could they 
contact her; all their telephones had been cut off.” 

Towards the end of her broadcast, the Prime Minister trying to 
sound very genuine made an appeal, “Let us join hands together to 
heal wounds. The best memorial to those who have lost their lives is 

_to restore normalcy and harmony in Punjab which they loved and 
served. To all sections of Punjabis, I appeal, don't shed blood,-shed 
hatred.”* The decision to shed more blood and more hatred had already 
been taken. The Prime Minister's consistently calculated policy now 
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led her into the suicidal step which would generate only hostility and 
destruction instead of peace and ‘harmony, hatred in stead of love, 
chaos instead of normalcy, mote suffering instead of solace and disunity 
instead of unity and integrity. Ian Jack and Mary Anne Weaver, 4 
correspondents of Sunday Times, London observed: “The cracks in the 
integrity of the Indian State — what the Indian press likes to describe 
as fissiparous tendencies widened dramatically, when the Golden 
Temple was invaded; and they will take a considerable time, if ever, 
to close again.”® 
Lt. General Ranjit Singh Dayal, Chief of Staff, Western Command 
had taken over as Adviser Security to the Governor of Punjab on June 
2.0 The whole administration of the State along with the railways and 
other transportation services including the postal and 
telecommunications were carried on or suspended, to suit the needs Y 
of the armed forces. The State police service virtually ceased to exist 
as massive purge operation went on and its various functions were 
taken over by the army personnel, i.e., such functions as frisking, 
searching and arresting people, performing security duties, regulating 
movement of transport and men, guarding railway tracks, canals, etc., 
and other installations of public utility. Thus on June 2, the army 
took over the administration, and whatever vestiges of a civilised 
government had remained vanished. 
l 3rd June, 1984, the day chosen for mounting the attack was the 
martyrdom day of the fifth Sikh Guru, Guru Arjun Dev, the architect 
and builder of the Darbar Sahib. A large number of people, & 
approximately estimated at ten to fifteen thousand had come from the 
towns and villages to commemorate the occasion. It was felt that the 
day was deliberately selected to cause maximum loss of life and 
suffering to the Sikhs. Besides thousands of the pilgrims, there were 
hundreds of Akali workers, who had gone there peacefully to court 
arrest in connection with the Dharam Yudh Morcha. The priests and 
sewadars of the Temple and employees of SGPC were also in the 
Complex. No body had any inkling or warning of the sudden curfew 
and the imminent Army attack. As observed in the report of the ~~ 
Citizens for Democracy, “No one inside the Golden Temple had yet 
realised the sinister plan of the authorities. Punjab had been sealed. 
Amritsar had been sealed. The Golden Temple had been sealed. 
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Thousands of pilgrims and hundreds of Akali workers had been 
allowed to collect inside the Temple complex. They had been given 
no inkling or warning either of the sudden curfew or of the imminent 
Army attack. It was to be a black Hole-type of tragedy, not out of 
forgetfulness but out of deliberate planning and design.” 

Bhan Singh, Secretary of the S.G.P.C. who was trapped inside 
and was one of the survivors said, “Had the army given a warning, at 
least those pilgrims who had come for the Gurpurb could go out and 
then those persons who were simply here to patticipate in the Dharam 
Youdh Morcha could go out. But no warning was given to the people. 
The firing was started from all around the complex with vengeance, as 
if they were attacking an alien, enemy country.”'? Gurdev Singh, the 


~ Deputy Commissioner of Amritsar at that time, sought the help of 


the army authorities to get the pilgrims out but nobody paid any heed 
to his suggestion. A shake up in the Amritsar administration was 
immediately ordered and Gurdev Singh proceeded on leave. 

Two centuries earlier, Darbar Sahib, Amritsar, had been the target 
of attack on the Diwali of 1736 by the Mughal army. It was a massacre 
of such great magnitude that people remembered it for a long time as 
the “bloody Diwali.” When Ahmed Shah Abdali had raided Darbar 
Sahib, he too had chosen the Baisakhi day to launch his attack in 
order to inflict the maximum casualties on the Sikhs who gather there 
in large numbers to commemorate the birth of the Khalsa on Baisakhi. 
It is well known that the historical Jallianwala Bagh massacre in 
Amritsar also took place on the Baisakhi day, i.e., 13" April, 1919. 
Invasion of Darbar Sahib on a holy day brought back to people's minds 
the gory accounts of the turbulent periods of Sikh community found 


` in the books of history. The “Operation” was the first of its kind in 


the history of India, in fact of the world, when troops were ordered to 
storm a community’s most sacred shrine involving large scale massacre 
of its own people — men, women and children. 

As the troops launched the attack on the Darbar Sahib, the entire 
State of Punjab was virtually isolated from the rest of the world. All 
postal services and tele-communications were snapped. A thirtysix 
hour curfew, later extended by another thirty hours, of the most savage 
kind, was clamped over the length and breadth of the State, including 
the countryside. So much so that no one could walk on a public way 
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or cross even a lane. No curfew passes were issued and army vehicles 
with machine guns mounted on their roofs and, in some cases, tanks 
loaded with tank carriers, were seen in the streets to give the impression 
that the military was in control Residents living in the immediate 
precincts outside the Golden Temple were given only five minutes to 


vacate their houses and shops on the day the curfew was clamped. As - 


some of the residents found it impossible to vacate their premises 
within the stipulated time, some of them were said to have panicked 
and leapt out from the second and third floor and died. Some old 
men, women and children who could not escape had to undergo life 
and death struggle, since the water and electricity supply were stopped." 
It was a virtual martial law, though without any declaration to that 


effect. All rail and bus services were cut off. All non-military vehicles 


including the bullock carts were banned from the roads. “Even the 
dogs were not allowed to bark”, said an eyewitness. 

News censorship was ordered for a period of two months, the 
foreign journalists were rounded up and expelled from the State under 
military escort. So much so that all the leading newspapers of the 
State had to suspend publication for three days. All wartime emergency 
measures were brought into force. Life came to a standstill. The 
telephone connections of the Complex were disconnected on June 2 
and the water and electricity supply were cut off on June 3: 

The firing which had started on June 1 continued intermittently 
for the next two days, this being an attempt to provoke cross-firing to 
enable the army to locate the points of resistance. But as already 
stated, no retaliatory firing look place. 

Subash Kirpekar, one of the journalists who met Bhindranwale 
on June 3 after the army had surrounded the Temple complex, asked 
him if he feared death. Bhindranwale replied, “One who fears death 
is not a Sikh.” He insisted that he was not responsible for the murders 
which had brought the army to the gates of the Golden Temple. When 
Kirpekar asked what could be done to stop the violence, he replied, 


“Ask those who ate responsible for it” He asked the Sant, ‘Is it your “ 


contention that Sikhs cannot live in India?’ The Sant replied, ‘Yes, 
they can neither live in nor with India? If treated as equals it may be 
possible. But frankly speaking I don't think that is possible’! This 
was the last interview which the Sant had with a journalist. Eyewitness 
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accounts disclosed that Bhindranwale had issued strict instructions 
not to fire a single shot unless or until the security forces entered the 
Darbar Sahib.” They had put up fortifications in the Temple only as a 
“measure of defence and not offence. The eyewitness account of 
Duggal disclosed that Bhindranwale's men resorted to firing only when 
the army entered the Golden Temple.” Despite their unprecedented 
courage and commitment, they were no match for the army either in 
terms of number of men or in amount of arms and ammunition. 

As the army entered the Complex, the men inside under the 
command of Maj General Shahbeg Singh retaliated and a vigorous 
battle ensued. The armed forces which had been fiting intermittently 
since June 1, resorted to heavy firing from the morning of June 4, 

. Without any let up. Apart from heavy firing from LMG’s and MMG», 
the army troops also threw mortar shells and poisonous gas cannisters 
inside the Akal Takhat and other buildings in the Complex. The army 
commanders had thought that the whole ‘Operation’ would not last 
more than a few hours but due to the determined fight put up by the 
Sikh youth, the battle lasted almost four days. Mary Anne Weaver, a 
Correspondent of Sunday Times, London, observed: “The army expected 
they could clear the temple of Sikh extremists in 48 hours. Instead it 
took four days. Resistance was as fierce as the death defying hyperbole 
that Bhindranwale had promised: “If the authorities enter the temple, 
we will teach them such a lesson that the throne of Indira will 
crumble.”*! They were determined to fight to the last man and to the 

ast bullet. On the first two days, the army had brought into operation 
machine guns, mortars and rockets, but they could make no headway 
despite its heavy loss. Subash Kirpekar who was watching the scene 
from his hotel room observed: “For the first time, I sense that my 
friends are wondering whether the Army has not taken too long to 
complete the task. A mere Sant has held them at bay for three days. 
Some of the markets around the Temple complex have caught fire. I 
can see huge flames leaping up and dancing devilishly in the air. I 
wonder whether the entire city will be engulfed in flames if the fire 

4Spreads.”” 

There were hurried consultations and evidently it appeared that 
orders were obtained to launch an attack with heavy artillery and tanks. 
This was the first action:of its kind in which seven divisions of the 
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army were deployed and all the three wings of the armed forces — 
Army, Navy and Air Force were brought into operation to tackle a 
domestic situation. Perhaps the planners were under the impression 
that the demonstration of a mighty show of fire and thunder of the “ 
three wings of the army would frighten Bhindranwale and his men 
into submission. But they were mistaken as the rattle of gun fire and 
the rumble of the armoured vehicles could not subdue the defenders. 
Mary Anne Weaver, a British correspondent in her report to Sunday 
Times, London (June 17, 1984) observed: “Not since independence 
had the army been used in such numbers — about 15,000 troops took 
part in the assault, with another 35,000 standing by — to put down an 
internal rebellion. Not even in the more ruthless days of empire had 
. the army been used to storm such an important religious shrine.” 
Bhindranwale’s men had withstood the Indian infantry for two days Y 
but the tank barrage was too overwhelming to be resisted with their 
limited means. As some eyewitnesses revealed, the number of 
defending men was between fifty to one hundred. As many as 13 
tanks were used in the attack. Out of these, seven were deployed for 
attack on the Akal Takhat. One of them was reportedly destroyed by 
a young boy of 16 years, who tied explostves around his body and 
jumped under the moving tank.” Due to damage, the tank got bogged 
down in front of the Samadhi of Baba Deep Singh in the Parikarma. 
Later it was removed by the army with great difficulty. Brahma 
Chellaney reported: “At about 9 pm on 6 June, entire city of 700,000 
was plunged into darkness by a power outrage. Half an hour later,& 
Amritsar was shaken by powerful shelling, mortar explosion and 
machine gun fire. The big battle had begun. Half the city was up on 
_ rooftops watching the battle. Tracer bullets and flares lit up the crescent 
moonsky. The explosions at the Golden Temple rattled doors and 
windows miles away. While the battle was raging, the state-run radio 
claimed that the city was ‘calm’. Between 10.30 pm and midnight, we 
heard slogans from city outskirts of villagers trying to march to the 
Golden Temple from three different directions. The slogans - ‘Long 
live the Sikh religion’ and Bhindranwale is our leader’ were heard, 
briefly on each occasion and were followed by rapid army machine 
gun fire and screams.” 

Gas cannisters and ‘stun’ bombs (meant to stun the opponent) 


ATTACK ON THE HEART OF SIKHISM 53 


wete lobbed at the Akal Takhat to support the First Para Commandos 
and ten Guards who went into the attack. However, due to strong 
breeze and close brick-lining of the rooms, the stun bombs and the 
gas cannisters did not have the desired effect and the commandos 
kept asking for more and more fire support, which was promptly coming. 
In spite of all this, the commandos suffered heavily. 

As the news of the bloody attack on Darbar Sahib was heard, 
tension built up in Punjab and there was a mass upsurge in the 
countryside. Army helicopters spotted groups of angry Sikhs gathering 
in many different places in their bid to match to the Shrine in order to 
defend it. At Gohalwar, a village about twenty kilometers from 
Amritsar, a crowd of over 30,000 persons gathered to start a protest 

- match against the army invasion. -At Raja Sansi and Heir villages in 
E Amritsar district, thousands of Sikhs were seen planning to march 
towards the Temple. Reports were also received of angry villagers 
gathering in Batala in Gurdaspur district trying to rush to the Shrine. 

The army concluded that 'resort to deadly firing was the only effective 

_ way to disperse the ever swelling rebellious crowds.” Accordingly, 

Sikhs marching to Darbar Sahib were subjected to bombing and 

machine gunning from the air, resulting in the killing of hundreds of 

unarmed protestets. 
The curfew that was initially imposed for thirty six hours was 
extended by another thirty hours.” On the night of 5-6 June, the battle 
_ increased in ferocity. According to General K S Brar, on June 6, around 
+ 430 am, thirty soldiers managed to get into the Akal Takhat: “The 
battle continued for another two hours and the extremists fought to 
the last man.””’ Due to repeated explosions, the Akal Takhat was 
reduced to rubble, Bhindranwale and his men died defending the 

Temple and became as was the subsequent reaction of the community, 

mattyrs in the Sikh tradition. People believed that they sealed the 

pledge of their sincerity with their blood. Martial tradition of the 

Sikhs gives the pride of place to martyrdom and battle against 

overwhelming odds. ‘Whatever one says of them, their fight to the 
+ last not only made them martyrs in the eyes of many Sikhs but invested 

the concept of martyrdom with a contemporary relevance.” 
Bhindranwale and his defence of the Akal Takhat became a part 
of everyday folklore. Songs and ballads eulogising the brave fight put 
l 
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up by him and his men became very popular in the villages and cities. 
The folk song named ‘Saka, sung by famous Nabha ladies, who were 
atrested later on, became very popular. The song took up the theme 
of atrocities committed by the Indian army on the Sikhs, who had 
made the maximum sacrifices for the freedom of the country. It 
exhorted them to put up a brave fight if they wanted to save their 
turbans and beards. 
Bhindranwale was cremated on the evening of June 7. A crowd 
of about ten thousand people had gathered near the Temple but the 
army held them back. Many policemen present at the cremation were 
reported to have given him a tearful farewell.” On the other hand, 
Hindus, who had looked upon him as a villain heaved a sigh of relief 
and were seen laughing and distributing sweets to the army jawans. 
Curfew order seemed to have been relaxed for them as it was done 
when the army entered the city and was poised for the attack. 

Here it is necessary to give details about General Shahbeg Singh, 
who had because of the reported impending attack, organised the 
defence of Darbar Sahib. Like Bhindranwale, he was also the worst 
victim of the AIR and Doordarshan propaganda machinery, Umpteen 
times references were made to him as someone who had been 
‘cashiered’, ‘dismissed’ and ‘court marshalled’ from the army. No one 
referred to him as the hero of Bangla Desh War. He was caught alive 
and tortured to death.” There are photographs which show that ropes 
had been tied around his arms and he was dragged before he died.*! 
The Government did not allow the General’s son Prabpal Singh to k 
attend his cremation. When he asked whether he could have his father’s 
ashes, he was told that Government would immerse them in one of 
India’s sacred rivers.” 

‘I am a patriot of a finer mould than the Prime Minister herself 
said Shahbeg Singh during the course of an interview with Tavleen 
Singh before the army action.” The General was dismissed from the 
army only a day before he was due to retire under a special clause 
which did not even entitle him to a trial. This special clause had never 
been invoked in the case of any other officer in the history of the + 
Indian army. Afterwards the matter was handed over to the Central 
Bureau of Investigation, who levelled two charges against him — one 
that he took a truck in somebody else's name and thereby misused 
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army transport and another saying that he built a house costing Rupees 
nine lacs.™ Shahbeg Singh won both the cases.” He wanted to get his 
name cleared of the ‘false’ charges, either through a court martial or a 
civil trial. He even approached Home Minister Zail Singh for this 
putpose. When nothing was done, Shahbeg Singh developed a firm 
conviction that he had been discriminated against only because he 
was a Sikh. “The aim was to deny me my promotion because I was a 
Sikh. This is how Sikhs are being persecuted in the army.”*’ The 
relevant facts pertaining to his acquittal, by a special court, of the 
charges framed against him were deliberately suppressed. To have 
reported these facts about Shahbeg Singh's life in proper perspective, 
would have meant reducing the intensity of communal hatred against 
him among the Hindus. This did not obviously suit the media's policy. 


"Since a large number of the Sikhs knew these facts about Shahbeg 


Singh”s life, they resented this one-sided presentation.” 

The army claimed to have acted with much restraint. But the 
damage to the Akal Takhat showed that restraint was just thrown to 
the winds. The effect of the tank barrage on the building was 
devastating. The entire front of the sacred Shrine was destroyed leaving 
hardly a pillar standing. The gold plated dome of the building also 
came under heavy fire and was badly damaged. The Timeless Throne 
of the Sikh religion was in shambles. David Graves, the first foreign 
correspondent of Telegraph, London, allowed to visit the Darbar Sahib 
Complex, reported: “The Akal Takhat looks like it has been bombed. 
It looks like a building in Berlin after the War. Every building in the 
Complex had been riddled with bullets and there was still a stench of 
death in the air.” Even the Golden Temple bore more than three 
hundred bullet marks, in addition to the shooting of one priest Avtar 
' Singh Purewal and the passing of bullets through the holy Guru 
Granth.” In an interview with Surya, Giani Puran Singh, the Head 
Granthi of Harmandar Sahib told that he showed the bullet marks on 
Harmandar Sahib, to Indira Gandhi, when she visited the Shrine on 
_ June 23. He also told her that 700 copies of Guru Granth Sahib had 
been burnt. “Avtar Singh, one of the members of the Ragi Jatha, died 
night in Harmandar Sahib and yet they say that not even a bullet was 
fired at Harmandar Sahib.) 

Even the most moderate accounts put the number of slain in the 


. T S Oberoi were elevated to the rank of Lt Governors after their 
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Complex at three thousand.” According to some other estimates, the 
number was eight thousand and even more.” The Government White 
Paper put the number of dead at 493 and the number of injured at 86 ~< 
` in the Golden Temple Complex.“ In addition, it put the number of 
dead at 59 and injured at 35 in other Gurdwaras during this 
“operation.”** The military experts believe that the ratio of dead and 
injured in almost every warfare is one to five. This casts serious doubts 
on the figures given by the Government. But till this day the 
Government has not released the list of people killed in the action. 
Among the victims were not only the young men who had put up 
resistance against the army but also hundreds of innocent pilgrims 
and ptiests, old men and women, newly wed couples and young mothers 
with babies in their arms. The promiscuous carnage was executed `y- 
without discrimination of innocence or guilt, age or sex. According to 
Ram Narayan Kumar and Georg Sieberer, “The army which had 
suffered a heavy toll in three days of battle went berserk and killed 
every Sikh to be found inside the temple complex. They were hauled 
out of the rooms, brought to corridors in the circumference of the 
` Temple, and with hands tied to their back, were shot in cold blood. 
Among the victims were many old men, women and children.” 

The White Paper issued by the Government put the number of 
army men killed at 84 and the injured at 249.” Whereas according to 
Brahma Chellaney, the army lost about two hundred soldiers.“ Three 
months later Rajiv Gandhi, while addressing the Nagpur session of x 
the National Students Union in September, 1984 said that 700 soldiers 
and officers were killed in the ‘operation’.” An army communication 
newsletter No 152 also admitted that "the troops had to pay high 
price and suffered heavy casualties.”® The soldiers who lost their 
lives in the action were paid one lac Rupees each and other pensionaty 
benefits to the next of their kin. Soldiers who had lost their lives in 
the Wars of 1962, 1965 and 1971 were not given these benefits. Some 
of the soldiers and officers were given promotions and were decorated 
with gallantry awards for their “heroic feats.” Generals R S Dayal and 


retirement. 
Brahma Chellaney of the Associated Press (AP) of USA, the 
only foreign correspondent who managed to stay in Amritsar during 
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the storming of the Darbar Sahib, revealed on the basis of interviews 
with affected persons, including the doctors and the police officials, 
} that many of the Sikhs killed during the attack were shot at point- 
` blank range, with their hands tied at the back with their turbans.” The 
entire ‘operation’ became a by-word for army brutalities. 

Even though the Akal Takhat had turned into a rubble with the 
tank shells and army had established its control over the entire Complex, 
the soldiers still took out their wrath on the unarmed and innocent 

` pilgrims who had been trapped inside. The army men were seen at 
their worst behaving like a communal and grossly insensitive force 
slaughtering people like rats. Communal passions had been aroused 
due to repeated pronouncements made by the Government media and 
‘the national press that the Sikhs were asking for Khalistan. Before 
launching the ‘operation’, the army Generals had drilled into the heads 
of the rank and file that the 'enemy' wanted an independent Sikh state 
and was posing a threat to the country's integrity, which they had all 
sworn to uphold.* But even as the entire state apparatus had been 
communalised, it was even more dangerous to politicise and 
communalise the army. The communal frenzy which gripped the army 
destroyed its image beyond repair. The army, though consisting of 
heterogenous elements had a name for fighting as a united force against 
a common alien enemy. The atrocities and sacrilege committed by the 
soldiers in the Darbar Sahib horrified the Sikhs, who had given their 
sons to the army with so mich love and ptide. Even when the 
resistance from the defenders of the Temple had been overcome, they 
killed with vengeance hundreds of pilgrims, who could not go out due 
to the sudden imposition of the curfew. 

Grenades and poisonous gas shells were thrown at the men, 
women and children, who had locked themselves in the rooms, 
bathrooms and toilets of Guru Nanak Niwas, Gutu Ram Das Serai 
and Teja Singh Samundri Hall. Those who tried to come out were 
pierced with bayonets and shot dead. Some soldiers out of vengeance 
caught hold of small babies and children by their feet, lifted them up 

Yin the air and then smashed them against the walls and thus breaking 
their skulls. The eyewitness accounts collected by the CFD expose 
the army’s claim of using restraint. According to the Report, on June 
7, twenty eight persons were pushed inside a strong room without any 
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ventilation and locked. When the room was opened, 14 of them were 
dead. Bodies were left to rot inside the room and then burnt. “This 
was free India’s Jallianwala Bagh leaving the old Jallianwala Bagh ofy 
the British days far behind in the number of killed and the manner of 
killing,” observed the Report. There are several independent human 
rights organisations in India, including the Citizens For Democracy. 
In September, 1985, the CFD released a booklet, ‘Report to the Nation: 
Oppression in Punjab? This document was banned the very next day 
after its release. 

_ A Naik of Kumaon Regiment who ence in Bluestar 
narrated the events of the fateful night of June 5 and 6 to ‘Probe India’ 
Relieved to be returning home safely, he recounted the gory details 
while sitting in the compartment of the Amritsar-Hawraw Mail: “Ony 
- the morning of June 6, the Golden Temple Complex was like a 
graveyard. Bodies lay all around in buildings, on the Parikarma and in 
the Sarovar. The sun was shining and the stench from the bodies was 
becoming unbearable. Bodies of Jawans were identified and handed 
over to their respective regiments. I, myself carried the bodies of 
three soldiers on my shoulders. Each regiment conducted the funeral 
rites of their vatious jawans. The civilians who died, about 1500 of 
them, were piled in trollies and carried away. A lot of them were 
thrown into the rivers. The battle was a tragic one. I couldn't eat 
anything. Food made me sick. I used to just drink lots of rum and go 
to sleep. I am glad now to be relieved of my duty in Amritsar.”* 

Mary Anne Weaver, a correspondent of Sunday Times, London 
reported, “The army may be operating under ‘take-no-prisoners’ orders 
and wanted few militants to survive.”** She made this observation on 
the basis of diplomatic sources in Delhi. 

It was reported that a woman who pleaded with a soldier to > get 
some water for her child dying of thirst was told, “Why should we 

serve you water? Have we come here to kill you ot serve you water ?” 

Addressing another one who made a similar request, he retorted, “Not 

. long ago they were saying that we won’t give any water to Haryana or 

to Rajasthan. You bastards, now, none of you will get water even to ` 

drink.”5” . 

On the basis of information gathered from reliable sources, 
Simaranjit Singh Mann wrote a letter to President Zail Singh. "The 


ATTACK ON ‘THE HEART or SIKHISM i 59 


Indian armed forces I have now learnt had orders not to take any 
prisoners, a fact which I have mentioned in my resignation letter. After 
__ the operation into the Golden Temple was completed, a hundred 
- children within the age group of eight to twelve years, who werte 
students of the Damdama Sahib Taksal (Order), (Sant Jarnail Singh 
Bhindranwala was the Jathedar of this Taksal), were lined upon the 
Parikarma (Circumambulation) of the Golden Temple and asked 
individually by an army officer whether they “still wanted Khalistan.” 
Each looked up towards heaven as if to seek some divine inspiration 
and as each received it he uttered the Sikh slogan ‘Jo Bok So Nebat 
One by one as each Sikh child took this pledge he was shot dead by 
the jawans of the Indian Army. None amongst them asked for mercy 
- or for a moment faltered in giving a courageous reply to their evil 
captors. They died to the last upholding the glory and traditions of 
the Sikh faith.”* 

We are giving below some eyewitness accounts of the happenings 
inside the Darbar Sahib Complex. 

Duggal records : “At about 4 am in the early hours of the morning 

_ of June 4, the regular Army attack on the temple started with a 25- 
pounder which fell in the ramparts of the Deori to the left of Akal 
Takhat Sahib with such a thunder that for a few moments I thought 
that the whole complex had collapsed. I along with my wife were then 
sitting in the verandah of my house adjacent to the Sikh Reference 
Library. Recovering from the initial shock, we moved into the room 

*—and took shelter in one of its corners. Thereafter, every second the 
ferocity of firing increased and it continued unabated till the evening 
of the 6th June. 

As we were on the first floor and our quarter was open on all 
sides, our position was very vulnerable. The bullets hit our quarters 
on all sides and some of them pierced through the doors and landed 
inside the room. To add to our miseries, the power and water supplies 
had been cut. Through a slit in the shutter of a window we saw a large 
number of dead bodies in the Parikarma of the Golden Temple. They 

-included women and children. We could not leave our room. Coming 
out in the open would have exposed us to sure death.” 

“The helicopters hovered above and continued to fire from above. 
Some of these helicopters also guided the firing squads of the Army 
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by making a circle of light around the targets. Immediately after these 
circles, the cannon balls would land on the targets causing havoc. We 
saw a large number of boys blown to pieces.” 

Citizens for Democtacy group records the evidence of one young 
College going girl in the following words: “They continued the firing 
till the evening of June 5 and then it was about 8.30 p.m. It was 
completely dark when they entered, accompanied by very heavy firing. 
The blasting was so severe that I thought that I had reached some 
other world.” 

She said, “We were 40-50 persons huddled together in the room, 
including women and children, also a child of six months. In the next 
room were the pilgrims who had come on June 3 to celebrate Gurpurb 
but they had been trapped.” @ 

She continued, “The upper portion of the Akal Takhat had beat 
fired at by the Army and completely destroyed. Pieces of the Guru 
. Granth Sahib were flying in the air and littering the ground. The place 
seemed to have been transformed into a haunted house... There were 
some among us who were frantic for some water, they came out in the 
open. In the morning I saw the dead bodies lying in the Parikarma. 
This was the worst kind of treachery.” ® 

Giani Puran Singh, a priest at the Harmandir Sahib and also an 
eyewitness remembers: “At 7.30 p.m. on 5th, I went to So Akal Takhat 
where I met Sant Jarnail Singh Bhindranwale with whom I had a long 
satisfying talk while shots were ringing outside. At 10.00 p.m., the 
tanks started entering the complex and the barrage of shooting fron% 
without became more intense as heavy armour began to be used. At 
this stage, an armoured carrier entered and stood beside the Sarovar. 
The lights on this carrier, when switched on, bathed the whole complex 
in bright light. We were viewing all this perched in the main dome of 
Harmandar Sahib and thought that probably the fire brigade had come 
_ to get water for extinguishing fires raging throughout the city. But we 
were proved wrong when this vehicle came down to the Parikarma 
and started firing. From both sides the tanks started closing in, from 
clock tower to the Brahm Buta the tanks set fire to all rooms, while- 
desperate people collected water from the Sarovar to extinguish the 
_ fires. Loud cries and wails of both women and children rent the air. A 
vigorous battle ensued and the Darshani Deoris of Clock Tower and 
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Atta Mandi along the Serais (rest houses) were in Army control by 10 
o'clock, the next day (June 6). The 40-50 youth who had been holding 
the forces fought bravely till either they were killed or the ammunition 


“was exhausted. From about 10 in the night till 4.30 the next morning, 


we were on the roof of Darbar Sahib.”“ 

“At 2am. on June 6”, said Pirthipal Singh, Sewadar at the Akal 
Rest House, "the Army people came to the Rest House. They tore 
off all my clothes; stripped me naked, my Airpan was snatched, my 
head gear (patka) was untied to tie up my hands behind my back. 
They caught me by my hair and took me along with five others, who 
were all pilgrims to the ruins of the water tank; there we were made to 
stand in a line all naked for an-hour or so; we were told, “Don’t move 
or you'll be shot.” They kept hitting us with the rifle butts. Then a 
Major came and ordered a solider, shoot them, then shouted at us, 
“You must be Bhindran-wale's Chelas? You want Khalistan?”, I said, 
“I am here to do my duty. I have nothing to do with all this.” “Six of 
us were in a line facing the Major, when a Pahari soldier started 
shooting from one end, killing four of us (with 3 bullets each). As my 
turn was coming, suddenly a Sikh officer turned up and ordered, “Stop 
shooting.” Thus I was saved. The Sikh officer was told, “these people 
have ammunitions.” At that he ordered them to lock us in a room. 
Two of us were locked up in a room in Guru Ram Das Serai, but we 
did not talk nor did I ask the other man’s name. On 7th June, the door 
was opened at about 8 or 9 in the morning. We had gone without 


water. The floor was covered with blood. I was allowed to leave.” 


According to Bhan Singh, on June 6 at 4 a.m., he was arrested 
along with Longowal and Tohra. He says, “We were encircled by the 
Army people, throughout the day from 4 a.m. till 5 p.m. when Sant 
Longowal and Jathedar Tohra were taken to the Army Camp, but I, 
along with many others, was kept inside the compound of Guru Ram 
Das Serai. We werte taken away to the Army Camp at about 9.30 
pm” 

On the morning of June 6, a girl student, daughter of a SGPC 
employee, staying in the Complex, opened her room and came to fetch 
water. She said, “I saw nothing but piles of dead bodies, all stacked 


- one over the other. At first I instinctively felt that I wouldn't manage 


to go out. All I could see was a ceaseless mound of dead bodies. It 
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seemed that out of all the persons who were staying in the Pankarma, 
not one had survived.” 

The narrations of Bhan Singh, Harcharan Siagh Ragi, Giani Puran 
Singh and the girl student tear apart the Government issued “White ` 
Paper” that the Army had been instructed ‘to treat all apprehended 
persons with dignity and consideration’ and also that “no women and 
children were killed in the action by the troops.’® 

Bhan Singh remembers: “On the 6th morning when hundreds of 
people were killed or wounded, everywhere there were cries of those 
people who were wounded and injured but there was no provision for 
their dressings and there were no Red Cross people within the 
Complex... Many young people aged between 18 and 22 years were 
killed and so were some ladies. A lady carrying a child of only a few 
months saw her husband lying before her. The child was also killed on 
account of the firing. It was a very touching scene when she placed 
the dead body of the child alongside her husband’s body. Many people 
- were crying for drinking water but they were not provided any. Some 
had to take water out of the drains where dead bodies were lying and 
the water was red with blood. The way the injured were quenching 
their thirst was an aweful sight which could not be tolerated. The 
Army people were there, moving about mercilessly without showing 
any sign of sympathy with those injured or wounded. Those who 
were under atrest were not provided any facility of water or food or 
any other thing of that sort. The clothes of those who were arrested 
were removed and they were only left with shorts. Their turbans, 
shirts, etc., were all removed and heaped together. Such a brutal 
treatment was given to them, as if they were aliens and not the citizens 
of the country to which the forces belonged.” 

“There were about 27-28 persons with us, 5 of them ladies, some 
elderly men, the rest young boys... Out of the remaining male youths, 
they picked up four and took off their turbans with which they tied 
their hands behind their backs. Then the Army men beat these 4 Sikh 
boys with the butts of their rifles till they fell on the ground and started 
bleeding. They kept telling the boys all along, “You are terrorists. 
You will be shot.” These boys were shot dead right in front of me. 
They looked completely innocent. Neither they seemed to know how 
to use a rifle, nor did they seem to know the meaning of ‘terrorism’. 
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They were shot before my eyes. Their age was between 18 and 20 
yeats. I did not know who they were - circumstances had brought us 
together. Whenever I recollect that scene; I seem to lose my bearings,”” 
ysays the girl student. 

She says, “Then they (the Army people) surrounded me and started 
questioning me. I told my grand-mother not to speak a word to them 
as they were speaking only with bullets. I asked them whether they 
had come to protect us or to finish us. I said my grandfather was a 
Colonel in the Army...The Army man incharge then asked his colleagues 
to leave me and my family members. He told me to go away quickly. 
And so we were saved.”” 

Giani Puran Singh narrates : “At 4.30 a.m. on June 6, Guru Granth 
Sahib was brought down, Parkash done and the Hukamnama taken, 

e Kirtan of Asa-di-Vaar started. This Kirtan was not done by the 
appointed Ragi Jatha (Hymn Singers) but by members of Bhai Randhir 
`- Singh Jatha, one member of which Avtar Singh of Purewal was later 
martyred inside the Darbar Sahib. The official Jatha of Bhai Amrik 
Singh had been martyred at the Darshani Deori the previous day. Bhai 
Avtar Singh was hit by a bullet which tore through the southern door, 
one of which is still embedded in the Guru Granth Sahib which is 
there since Maharaja Ranjit Singh’s time. Time passed and at 4.00 
p-m. on June 6, some poisonous gas was spread and the Akal Takhat 
was captured. Without this gas, the forces could not have been able 
to gain the Akal Takhat. At 4.30, the Commandant Brar spoke from a 
„speaker on the Southern Deori that all living people should surrender. 
ll those who had come face to face with the forces had been 
eliminated. We (I and Giani Mohan Singh) asked all the 22 within the 
Darbar Sahib to surrender and told the Commanding Officer that two 
ptiests had stayed behind and, if need be, he could send his men for 
them. He did not agree with them and called aloud on the speaker 
that we should come with raised hands. We decided against this because 
if we were shot on the way it would merely be a waste. We were in the ` 
Darbar Sahib till 7.30 when two soldiers and a sewadar wete sent to 
fetch us. While on our way out I stopped to pour a handful of water in 
“the mouth of the wounded member of the Jatha, who asked us to send 
for help. I promised to do so provided I remained alive. General Brar 
told us that he too was a Sikh and then enquired as to what we proposed 
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to do. We told him that we wanted to go to the urinal. Then we were 
questioned of the whereabout of Santji and were told that he would 
not be harmed. We told them that they knew better as they were in 
command. We were questioned; whether any machine gunnists were 

operating from Darbar Sahib to which we said that they were welcome 
-to inspect the premises themselves. Five persons accompanied us to 
the Harmandar, one Sikh officer and 3-4 others. When we started, the 
Sikh officer insisted that we should lead because if firing started, from 
within, we would face it because we would be shot if someone shot 
from within. When we reached the Harmandar, a search was carried 
out by them, picking and searching below every carpet but no sign of 
firing was traced. Meanwhile, the wounded member left behind had 
passed away. His body was placed in a white sheet, brought out and 
placed alongwith various others lying outside.” ” 

Apart from the wanton killings, the army set the Sikh Reference 
Library and Archives, Toshakhana and Museum on fire in a fit of 
revengeful vandalism. Hundreds of copies of the Holy Granth, 
Hukamnamas (edicts) beating the signatures of the Sikh Gurus and 
extremely valuable rare manuscripts dating back to the times of the 
Gurus were destroyed. This took place when the army had taken 
` control of the Complex and the announcement to this effect had been 
made by the All India Radio. The buildings of Guru Ram Das Serai, 
Guru Nanak Niwas and the SGPC office in the Teja Singh Samundri 
Hall were also set on fire. According to Bhan Singh, the army had 
removed all the records of the SGPC and the building was set on fire 
subsequently so as to provide an a/b that all the records had been 
burnt. Ramesh Inder Singh who had taken charge as the new Deputy 
Commissioner of Amritsar is said to have contacted the army 
authorities and wanted to send fire tenders to extinguish the fire but 
he was not given permission to do so. 

An eyewitness account of Devinder Singh Duggal is worth 
recording. He told a team of the CFD that as he had left the Complex 
on 6 June all those buildings were in good shape in spite of the army 
attack, On 14th June, 1984, Duggal was arrested by the army and 
taken inside the Darbar Sahib to take charge of the Library. When he Y 
- told the army authorities that the Library was no where, he was told 
that he had no option but to sign a typed receipt to the effect that he 


be 
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had taken over the charge of the Library.” Duggal, who was in a state 

of shock, refused to take charge of the ashes of the Library.” 

According to the official version, the Library caught fire accidently 

y- due to the heavy machine gun fire released by Bhindranwale's men, 

who had taken positions in the Library. According to the eyewitnesses 

the Library was in control of Brigadier A K Dewan and his men. 

According to Mark Tully and Satish Jacob, “The Garhwals did manage 

to establish a position on the roof of the Temple library. Their 

commanding officer reported this to his Brigadier, A K Dewan.” ” Both 

Duggal and Bhan Singh reported that the Library was intact on the 

` afternoon of June 6.” This belies the official version. Evidently, 

army deliberately set the Library on fire. In an interview with Mark 

Tully, Bhai Ashok Singh said, “Any army which wants to destroy a 

x nation destroys its culture. That is why the Indian army burnt the 
library.” 

Giani Kirpal Singh, Jathedar Akat Takhat told Swrya: “The 
Government wanted to destroy Sikh history. Otherwise, how do you 
explain the fire in the Sikh Reference Library? The archives were set 
on fire two days after the army action. It was a historical collection of 
ancient books, Khardas (manuscripts), handwritten historical beeds 
(Holy books), some of them were even written by the Gurus, Janam 
Sakhis (biographical sketches of Gurus), Hukwmnamas (commandments 
of Akal Takht) which were of the greatest importance as the Sikhs 
regularly referred to them for their research.”” 

Later in an interview with the Tribune, Duggal pointed out that 
there were about 20,000 books in the Library, "not even one book has 
survived the ‘holocaust’. There were over 500 handwritten 
manuscripts related to the Sikh tenets, scriptures and history. There 
was also a library of 250 odd wooden blocks related to historic events, 
personalities and saints.”” 

Lt General J S Aurora, who visited the Temple, a month after the 
bloody attack, observed: “I went to Amritsar on 6" July, visited the 
Golden Temple and talked to the Army authorities and othets who 
were there during Army operation. The damage to the entire complex 
was much beyond what was reported in the media news or the press. 
It was difficult not to feel hurt and to control one's anguish.”® 

Eyewitness accounts reveal that the Red Cross was not allowed 
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to enter the Complex in aid of the wounded. Many people died of 
thirst as they were not allowed to drink water. Pool of nectar (Sarovar) 
was converted into a pool of blood with the throwing of dead bodies 
into it. Many people were said to have quenched their thirst with the ~ 
water from the pool mixed with blood. Water supply to the Complex 
had been cut off. 

The dead were robbed of their money and ornaments. The money 
from the Temple go/zks (money boxes) was also taken away.” Some 
historical paintings in the museum were found missing. The missing 
items also included rare coins, albums, a rosary presented by Maharaja 
Dalip Singh and a hand-embroided picture of Guru Nanak presented 
by the famous Pakistani Singer Malika Pukhraj and her daughter 
Tahira.*? 

The authorities did not bother to identify the dead or to record 
the number of casualties. The precincts of the Shrine were seen littered 
with dead bodies for three days after the ‘operation’. The doctors 
who wete entrusted with the task of performing post-mortem over 
the highly decomposed bodies could not sleep for several nights. Later 
on, it was decided to dispense with the formality of post-mortem. 
Subash Kirepaker reported: “The disposal of corpses posed a great 
problem. So much so that seven truck cleaners behind my hotel were 
rounded up one morning and threatened with dire consequences if 
they did not do as ordered. But, they stubbornly refused. So the 
scouts then went to contact some sweepers. They too refused. But 
when offered liquor and the lure of owning whatever was found on 
the corpses, be it gold chain, ring or cash, goes the story, they agreed. ` 
Some of them have made tidy fortunes in the bargain.”® 

A sweeper described the gruesome sight in these words: “The 
' bodies had been lying in the scorching heat of June for two days. When 

_ we tried to lift a body by the limbs, flesh simply came into our hands. 
We tore. turbans and dupattas of the dead to tie them around their 
limbs in order to lift and carry them on stretchers to the nearby trucks 
(generally used for carrying garbage) to be dumped at Guru Tegh 
Bahadur hospital for post-mortem. From there the dead bodies were 
taken to the Chatiwind cremation ground for mass cremation.” 

Another sweeper recalled: “In one room a number of corpses lay , 
one atop another. There was ankle-deep congealed blood all around. 
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It appears some people, who had been hiding there, were discovered 
by some jawans and shot at point-blank range.”® 
It was reported that the dead bodies were loaded and carried in 


y the garbage trucks of the Municipal Committee, dumped together and 


burnt by pouring kerosene oil, diesel and petrol on them. Since some 
of the bodies wete highly decomposed and kerosene oil could not 
completely destroy the human flesh, the stench did not go away fora 
petiod of two weeks or even more. Brahma Chellaney reported the 
following account given by the man on duty at the city crematory: “I 
twice visited the main city crematory on 9 and 11 June to check the 
fatality toll in the Golden Temple assault... Bodies were being brought 
in municipal garbage truck round-the-clock since early 6 June. “We 


_ have been really busy. To add to our woes, we don’t have enough 


wood to burn the dead, and so we are cremating them in heaps of 
twenty or mote, said the crematory official. Near the Golden Temple, 
I saw an estimated 50 corpses in a large rubbish lorry that had sewage 
still smeared on its outer body. From the Back of the grey truck, at 
least two masculine legs were sticking out and from the left side one 
could see the hanging forehead and the long flowing hair on an 
apparently unturbaned Sikh. As I peeped into the truck from the 
back, I could see dead bodies of at least two women and a child. That 
night it was difficult to sleep; I kept thinking of the dead bodies.” 
“On 10 June, a UNI reporter and I saw the dehydrated body of a 
petty shopkeeper, who apparently had died of starvation and thirst, 


Y- being pulled out from a wayside stall by troops about two kilometers 


from the Golden Temple. Later, the district police chief admitted in 
confidence that six people and more than 1,000 buffaloes had died of 
starvation because of the strictly-enforced curfew. In Amritsar's Green 
Avenue, where I stayed with the Air Force Officer, babies had no milk 
to drink and residents were mostly eating lentils and home made bread. 
A village milkman who tried to bring milk to the area in violation of 
the curfew was shot dead by soldiers. From my three military sources, 
I gathered that 106 people had been killed between 4 and 10 June by 
army firing on crowds of Sikh villagers trying to march to the Golden 
Temple.”* 

The Guardian, London, in its issue of June 26, 1984, observed: 
“In Amritsar, people have yet to recover from the trauma of the three- 
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day battle between the troops and the Sikh extremists inside the Temple. 
_ Residents, particularly of the areas adjoining the Temple, talk of nights 
of terror when mortar shells whined over their heads and sharpnels 
struck their houses. Hundreds of houses and shops surrounding the 
Temple, the hub of the city, were reduced to rubble in the crossfire. 
At a conservative estimate, more than 500 buildings have been 
destroyed. Many of those who died are believed to have been indoors 
when the ancient buildings collapsed under fire. Bodies are still being 
dug from the debris. All the bodies cannot be recovered till the entire 
area is demolished. The destruction has left nearly 30,000 people 
homeless. Thousands gather at the site every day to survey the remains 
of what were their homes and shops.” 

The Observer, London, (June 9, 1984) reported: “Outside the 
Golden Temple scores of buildings have been reduced to:rubble. Flies yY 
outnumber people who stand around in mournful groups outside their 
damaged homes. Foreign reporters have not been allowed inside the 
inner walled city which has been badly damaged by shell-fire. Four of 
the seven bazaars have been hit by shells and partially destroyed.” 


a a 
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Manx conduct can be true only 
If he cherishes the True One within his heart. ba 
— Guru Granth Sahib, p 831 


At gos AS Hfs AA I 


PLIGHT OF JODHPUR DETENUS’ 


Mr VM TARKUNDE, ST AL” 





In order to see the conditions in which the Jodhpur detenus have 
been detained in the Jodhpur Central Jail, we visited the place on 
February 27 and three of us, being lawyers, had long interviews with 

about 30 of the detenus, in three batches. Some of us have interviewed 
the detenus on other occasions also. We have gone through the charge- 
sheets, filed by the police against the detenus in order to understand 
the allegations made against them and to ascertain the strength of the 
prosecution case. There is only one case filed by the police against all 
the 364 detenus of Jodhpur jail. Two chargesheets have been filed 
against all these detenus, one on January 15, 1985, and the other on 
March 25, 1987. In the charge-sheets a detailed account is given of 
the circumstances in which the Indian para-military forces entered the 
Golden Temple on June 5, 1984 and the exchange of fire that took 
place on the occasion. 
+~ Curiously enough, nota single criminal act has been alleged against 
any one of the 364 detenus, in either of the two charge-sheets. The 
only thing alleged against them is that they were in the Golden Temple 
when the para-military forces entered it and that they did not come 
out even though they were repeatedly invited to do so. Obviously it is 
possible that they might not have come out of the Golden Temple in 
pursuance to the invitations because it was extremely risky for them 
to do so. There is thus no allegations against any of the detenus from 
which it can be inferred that they are guilty of serious offences such as 
‘waging war against the government established by law” which have 


* Source: Economic and Political Weekly, Vol. 23, No. 13 (Mar 26, 1988), p. 610 
** Authors: Aurobindo Ghose, T S Ahuja, Navtej Singh. People’s Union for Civil 
Liberties and People's Rights Organisation, Delhi. 
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been alleged against them. These detenus have been in jail for nearly 
four years without any trial, and in view of the superficiality of the 
allegations made against them, their continued detention is entirely ~¢ 
unjustified. 

While the release of 40 of these 364 detenus is welcome, it is 
not possible to understand how these 40 are to be distinguished from 
the remaining 324 detenus and why these other detenus are being 
kept under detention. All these detenus are to be released forthwith. 
Since these detenus are under-trial prisoners and since they are 
presumed to be innocent till their guilt is established, they should be 
treated better than convicts. Actually they are given a treatment, which 
in many respects, is worse than the treatment given to the convicts. 
The convicts can be interviewed by relations as well as friends. The Y- 
Jodhpur detenus can, however, only be interviewed by their parents, 
brothers, sisters and adult children. Other relations can not visit them; 
neither friends nor minor children. Their relations have to go all the 
way from different parts of Punjab to visit them in the Jodhpur jail, 
but after going there they find it extremely difficult even to see the 
detenus and to have conversations with them. 

The detenus and the visitors are kept in two different cages with 
iron bars and wire-netting and the two cages are at a distance of about 
8 ft with a corridor in between. In the case of convicts and other 
prisoners, there is only one wite-netted wall between the prisoners 
and the visitors, but the detenus are separated from the visitors by -<- 
two cages set apart from each other. There is no justificatfon, 
whatsoever, for this discrimination. Great hardship is caused to the 
detenus and their relations because the former are kept at a place 
nearly 600 kms from their usual place of residence. There is no reason, 
whatever, why the detenus should not be shifted to some place in 
Punjab. Being under-trial prisoners, the detenus are entitled to the 
facilities, like in-door games, transistors, etc., which are being denied 
to them. Even the newspapers being supplied to them are censored 
with all the news about Punjab being cut off before they are made w. 
available. The medicines prescribed by the jail doctor or by medical 
experts are not made available to the detenus in time. The conditions 
of detention are so bad that 23 of them are said to have been affected 
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by different degrees of mental illness. In the circumstances, the Jodhpur 
detenus should be released forthwith. If they are not released 


-immediately they should be transferred to a convenient place in Punjab 





and should be given a treatment appropriate to persons who are under- 
trial prisoners and who are presumed to be innocent till their 
duly established. 


guilt is 





ANNUAL SEMINAR, 24-25" OCT 2009 

The Institute of Sikh Studies holds a seminar every year 
on a special topic of interest to the Panth. This time the theme 
is ‘Sikhs Living in other States outside Punjab? Papers are invited 
for the same. There are many aspects, which could be covered: 
The historical background of the Sikhs in the State; their 
aspirations as a minority, and their concerns and problems; 
gurdwaras & other institutions held by them; their interaction 
with local residents; cultural adjustments; etc. 

You may choose any or all aspects of their life in your 
paper and give indication. as to what you will cover. Alsc, if 
you know any other scholar in this field, please let us know 
his/her address, email, phone, etc., so that we may contact 
him/her directly also. 

All are cordially invited to attend the Seminar. We need 
your support and encouragement. 


Gurcharan Singh 

Convenor, Seminar 2009, IOSS 
<gurcharansinghsethi@yahoo.co.in> 
Phone: 0172 2227451 

Mobile: 094174 92026 











A RESOLUTION ON THE 25™ ANNIVERSARY OF 
OPERATION BLUESTAR 





We, members of the General House of the Institute of Sikh 
Studies, International Sikh Confederation, and Kendri Sri Guru Singh 
Sabha, Chandigarh, express our sorrow and sad remembrance of the 
25th Anniversary of Operation Bluestar campaign of Indian Army in 
attack against our Holiest shrines, Darbar Sahib and Sri Akal Takht, 
Amritsar, and our own citizens and the Operation Wood Rose at thirty 
nine other gurdwaras of Punjab. 

We remember with distress the extensive damage caused to the 
holy precincts of the Darbar Sahib and the bullet marks which belie 
the Army claim that no firing was directed towards the holiest shrine 
of the Sikhs and the brutal attack on Sri Akal Takht built brick by 
brick by our Sixth Nanak, Guru Hargobind # along with the Rev. Baba 
Budha # and Bhai Sahib Gurdas I, and which was vested with a special 
status as the highest spiritual and temporal authority. It had to be 
rebuilt after the brutal siege of the mighty. Indian Army, who carried 
away precious artifacts and rare original documents including sacred 
hand-written rare Birs, ostensibly to save them from destruction. We 
urgently demand restoration of the items still missing from the library. 
However, the fact that all these precious artifacts and rare documents 
have still not been returned to SGPC even after 25 years exposes the 
intentions of the Central Government. Some of these sacred 
documents are rumored to have been destroyed by the Government 
as so-called seditious items. In case it is true, it is indeed a blot on the 
secular credentials of our country and the Government. We urgently 
demand an authentic explanation regarding the missing items and 
immediate return to the SGPC of all those items in possession of any 
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department of the Indian Government. 

We remember with deep anguish the massacre of innocent 
„pilgrims assembled from far and near to observe the anniversary of 
- the martyrdom of Sri Guru Arjun Dev ji to pay homage for the supreme 

sacrifice which he made to demonstrate fearlessness in defence of the 
righteous path and upright action to the people in general and the 
`- Sikhs in particular. 

Our hearts go out to men, women and children who were caught 

in the melee and met with violent end on this day while paying homage 
to Sri Guru Arjun Dev Ji and the martyrs of our glorious past. 


a 
< 
I love my Lord body and soul 
He has left for foreign lands.. 
i - He is not coming home and I am pining. 
i The Lightning flashes terrify me. 


My bed is lonely and I am so miserable 
That I feel I am dying, O Mother! 
Without Him, I feel neither sleepy nor hungry. 
I cannot even suffer my clothes upon me. 
— Guru Granth Sahib, p 1108 


GURU GRANTH — GURU PANTH 
DOCTRINE & EXPERIENCE 
(PART Il) 


NIRMAL SINGH * 





(Contd from previous Issue) 


Guru GRANTH SAHIB IN THE CONTEMPORARY SETTING y 

Looking at the practice in the contemporary setting suggests some 
comments. Over time the eternal Guru has been deified to the extent 
that a set of pretty rigid rituals needs to be followed to keep and 
maintain the Granth. This has encouraged deeper display of respect 
for the Granth but may also have distanced the devotees somewhat 
from its essence due to unintended restrictions to access and more so 
by the idolatrous tendencies that seem to have crept in, much 
questioned by the Sikhs but adhered to nonetheless. - 

The other developments include the growth of scholarly interest 
to test Bani in the light of scientific developments, rational thought, 
textual analysis and the like. This has had an encouraging influence in-¥ 
promoting research on the message that the Gurus delivered but has 
at the same time created a range of controversies that detract from 
the sublime. There is an increasingly vociferous lobby that questions 
the transmitted tradition in the light of Bani to defend personal choices, 
especially regarding the 5 Kakkars observances. Another issue that 
one hears some times is that the Guru is Gurbani and not all Bani 
included in the Granth ~ in other words lower panes of 
compositions by those other than the Gurus. | 

A likely problem that keeps resurfacing relates to the Dasan. 
Granth. Even though Takhts at Nanded and Patna accept Guru Granth 


* Email <enveen@yahoo.com> 
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Sahib as the living Guru, both places do parallel installation of Guru 
Granth Sahib and Dasam Granth. The Dasam Granth lobby is pretty 
_ active but may not be able to impact the centrality of Guru Granth as 
7” the focal point in Sikh religious life. This is so because Sikhi as 
internalized by Sikhs is already attenuated by compositions from the 
Dasam Granth, writings of Bhai Gurdas and Nand Lal, tradition and 
history and their understandings of the Guru’s message are not entirely 
confined by what is written in Guru Granth Sahib. 
Sikh tradition places emphasis on the way the Bani is pronounced. 
The Gurmukhi letters also seem to be best suited for enabling phonetic 
fidelity of the words. The total linguistic effect is thus a component 
of the ras of Gurbani and the language of Bani has an effect in addition 
_ to and distinct from the inspirational in its meaning. 

È At the same time an issue that is beginning to be articulated 
especially in the Diaspora is that the lay Sikhs no more are able to 
grasp the meaning, let alone the essence of Gurbani. Many of the 
Western scholars have dwelled on the issue. Cole is of the view that 
there is no theological reason why a translation cannot be used for 
study as also the ‘focal point of worship and life’.! McLeod feels that 
understanding of the functional role and likely future developments 
relating to Guru Granth Sahib are important to be able to pronounce 
on the subject? Dusenbery says ‘Insofar as the words of the Adi Granth 
as originally produced by the Guru. and subsequently recited or sung 

_ in Sikh worship are simultaneously considered to have efficacious 

F material properties as well as spiritual message for both reciter and 

hearer, changing the sound vehicle changes the substantive properties 

of the text.” 

There is merit in these questions and we will have to find answers 
to them going forward because it is now increasingly realized that 
language difficulties are possibly contributing to growing alienation 
among the youth to attending Gurdwara services. One area of major 
disagreement is the strong opinion among Sikhs that any translation 
will necessarily be a pseudonym for one interpretation — consensus on 
the acceptable interpretation will not be easy. The translations available 
on the web are being put to use increasingly by Sikhs but i it is doubtful 
if they would accept these as ‘substitutes for the original. l 
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There is one aspect about Guru Granth Sahib that makes it 
unlikely that Sikhs may ever accept the status of Guruhood being 
accorded to its translated version. Guru Granth Sahib is set to music 
and the essence of Bani is best received through its musical rendering, Ś 
That is why the Gurus made kirtan central to Sikh worship. A translated 
text cannot replicate this effect, more so if the language of choice 
does is not able to lend itself to the rigor inherent in the ragas prescribed 
by all the contributing Gurus in Guru Granth Sahib. 


Guru PANTH 

This was the tricky part but it is noteworthy that early Sikhs 
showed tremendous maturity to find practical means to turn this 
concept into a working model. The institution of panj pyaras that goes 
to the heart of this concept had been received with enthusiasm by Y~ 
Sikhs and the administration of khande ka pabul to around 80,000 ` 
Sikhs, in a couple of days following the Baisakhi of 1699 can only be 
_ credited to the multiplier effect of increasing groups of five initiated 
Sikhs playing the Guru and taking on initiation of those willing to join 
the order of Khalsa. 

Guru Panth from the beginning was understood to be the 
collective will of the Khalsa.‘ It was an understanding that made sense 
at the time for several reasons. Firstly most of the followers of the 
Gurus were Khalsa Sikhs in the early decades of the 18" century. 
Khalsa Sikhs also were in the forefront of Sikh struggle; steadfast in 
their faith in spite of severe persecution that they faced and the other ~t” 
sections of Sikh society depended upon them for their security and 
protection. 

The fact that Sikhs were able to evolve a model and put into 
practice the Guru’s edict of the guru panth and guru granth so quickly 
can possibly be credited as much to the compulsions of their 
circumstances that brooked no delay as also their grasp of some of 
_ the concepts that the Gurus had preached and the methods they had 
used. We will dwell on some of these as we go forward. 

KHALSA kas 

We have earlier mentioned about the direct Khalsa-Guru relation 
paradigm instituted by Guru Gobind Singh when he discarded the 
order of masands. My sense is that the choice of the word Khalsa for 
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Sikhs initiated through the Abande ka pabul should have more to it 
than a mere description of the method of making their daswand 
payments and we will try to explore it a little further. 
ae The literal meaning of the word Khaka is clean, pure or sacred. 
Kabir has used the word Khalsay in Raag Sorath and it has been literally 
translated in popular translated texts on the web. I am quoting the 
- entire shabad to facilitate interpreting the word in its context rather 
than accept its literal translation that does not seem to be in sync with 
the thought being addressed by Kabur. 

Kabir says: Listening to the teachings of the Vedas and the 
Puraanas, I wanted to perform religious rituals. [But seeing] that even 
the wise had been ensnared by death, I arose and left the Pandits in 

_ my disappointment at the failure of this mode of worship. [I reminded 
~ myself] that O mind, the only task that you were given was to meditate 
on your Lord King but you have failed to do it. [I thought of] those 
who go to the forests, practice Yoga, perfrom deep, austere meditation 
and live on roots and the fruits they gather. They, the musicians, Vedic 
scholars, chanters of one word and the men of silence, all are destined 
to die. [So why is it] that devotional worship does not enter your heart 
and you continue to give it up even as you pamper and adorn your 
body. You sit and play music, but you are still a hypocrite; what do 
you expect to receive from the Lord? Death has befallen all in this 
world including doubting religious scholars — only the humble people 
who have loving devotional worship for God became Khalsay.° 
a Clearly the only reference to the word Khalsay in Guru Granth 
Sahib carries the connotation of spiritually evolved persons who have 
transcended death. This falls in the genre of gurmukh, bhagat, sant, brahm 
giani and the like who have achieved nirbhaypad, seen akin to the Guru 
and God. The above sense associated with the word Khalsa is supported 
by another verse attributed to Guru Gobind Singh - One who has 
grasped the Lord’s sublime essence, is the dev [god] Khalsa; there is 
not a shred of secret separating God, him and me.’ This is similar to 
verses that abound lauding the brahm giani, sant, bhagat, gurmukh and 
* gursikh in Guru Granth Sahib. 

All this points to a few conclusions. Khalsa were created by bande 

ka pabul. Khalsa were abundant. Khalsa were seen as highly evolved 
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spiritual persons. This Khalsa was given the Guru status. 
HTUKAMNAMAS 

Letters sent by the Gurus were called sukamnamas. The term has 
also been extended to letters written by certain important personages 
from the Guru families and in the post Guru period to the letters 
written by Banda Bahadur and the edicts issued from the Akal Takht 
and the other four Takhts or seats of Sikh religious authority. 

One of the earliest hukamnamas discovered is from Guru 
Hargobind addressing several sangats in Bihar. Gurus Tegh Bahadur 
and Gobind Singh continued to use the practice. The earlier ukamnamas 
bore no date; from AD 1691 onwards they were usually dated. All the 
hukamnamas were written in Gurmukhi characters. 

Miri Piri 

The word mini comes from the Arabic amir which literaly signifies ¥~ 
temporal power. Pin, derived from Persian pir stands for spiritual 
authority. Even though credited to Guru Hargobind the concept was 
a direct recognition of the thought inherent in the teachings of Guru 
Nanak that challenged the householder to take cognizance of the 
apathetic attitudes of the ordinary people in the face of moral- and ` 
ethical decline in the society, pervasive injustices and inequities and 
religious hypocricy amid corrupt and oppressive state structures and 
carve out a path of righteous living in the midst of it all. A term raj jog, 
similar in meaning to miri piri, had been used in Guru Granth Sahib for 
the fourth Guru and by Bhai Gurdas for the fourth as well as the sixth 
Guru. The term mini piri has not been used in the Sikh scriptural” 
literature and seems to have come down through received tradition. 

The concept reduced to its simplest means that min & piri cannot 
be separated in life. A devotee has to live an earnest and prayerful life 
while contending with the day to day problems of the real world. His 
action choices in the secular arena must be informed by his spiritual beliefs 
and moral codes. This basic principle has influenced Sikh religious and 
social thought reflecting on their values and institutional structures. 

The doctrine of Min and Piri was a recognition of the God given 
dignity and autonomy of all individuals or groups relative to the society. 
and their societal transactions. It was not intended to be a theocratic 
system, for Sikhs do not have a religious law nor an entrenched order 
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of the clergy. They wanted to have the feel of such freedom and did 
not grudge the others to live according to their own persuasion. It is 
therefore no wonder that in practice the Sikhs when they ruled under 
Banda Bahadur and later under the Misls and Maharaja Ranjit Singh 
respected religious freedom of all faiths. 

AKAL TAKAT 

Post the execution of Guru Arjun, Guru Hargobind constructed 
the Akal Takht, throne of the Timeless, in front of the Harmandar 
and developed the practice of holding open court there to listen to 
and advise/adjudicate on the problems brought by the devotees — 
seen by Sikhs as institutionalization of the concept of miri-piri. Akal 
Takht therefore in a way symbolizes an early Sikh recognition of the 
need for a place and a forum for deliberating on the worldly problems 
from the prism of their beliefs. 

Guru Hargobind himself was the Custodian of Akal Takht. When 
imprisoned, the Guru asked Bhai Gurdas to be the caretaker. Amritsar 
was under the control of the descendants of Pirthi Chand after Guru 
Hargobind left there in 1635 till the death of Harji in 1696. In 1698, 
for a brief period, Guru Gobind Singh appointed Bhai Mani Singh as 
Granthi of Darbar Sahib and Akal Takht. Mata Sundari again assigned 
Bhat Mani Singh to Amritsar in 1721 but post his martyrdom in June 
1734, there was no one to take care of the shrines at Amritsar. Later, 
Budha Dal took over the charge of the shrines.' 

During the turbulent 18" century the Sikhs revived the custom 
of meeting at the time of Baisakhi and Divali — the venue selected for 
these meets was Akal Takht. Such collective assemblies came to be 
known as Sarbat Khalsa where Sikhs discussed matters of policy and 
strategy and adopted resolutions in the presence of Guru Granth Sahib 
called gurmattas. 

This was the beginning of the twain leadership of Guru Granth- 
Guru Panth in action. For it to have started at Akal Takht is significant 
from historical standpoint even though there is little evidence to 
conclude that the Akal Takht institution as we know it today existed 
then or that any one connected with Akal Takht had a continuing role 
in convening these assemblies. 


In course of time the role of Akal Takht in Sikh religious life has 
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increased and it is now looked upon as the highest seat of Sikh religious 
authority. Sikhs recognize four other Takhts or seats of religious 
authority though Akal Takht is accepted as supreme among the five. 
The also recognizes Akal Takht as the appellate authority to resolve Ś 
local disputes at the congregational level. 

All the ¢akhis can issue bukamnamas — though most of the 
hukamnamas have been issued from the Akal Takht going back in 
time to the present. Hwkamnamas by Akal Takht are taken to be 
applicable to Sikhs globally and have covered subjects including 
commending seva by some prominent Sikhs, sanctions imposed for 
egregious dereliction from Sikh ethos, to settle religious and political 
disputations. The procedure followed presently is that the Jathedar 
Akal Takht summons the Dharmic Salahkar Committee of the SGPC 
to consider the matter and they make recommendation to the Jathedar.’ a 

The Akal Takht decisions have been issued as gurmattas. The 
tradition of such gurmattas can be traced back and examples include: 

— Installation of electricity was approved per a gurmatta at Akal 

Takht in 1896? 

— Takht Hazoor Sahib passed a gurmatta in 1913 that a Gursikh must 
carry Airpan of at least one-foot length blade. 
— The initial SGPC was formed after a gurmatta was passed at Akal 

Takht in 1920 

— In 1924 Akal Takht passed a gurmatta eulogizing the services of 

Dr Saifuddin Kichlu. 

— Akal Takht passed a gurmatta in 1978 excommunicating Sant © 

Nirankaris.” 

— The recent media reports regarding the Sacha Sauda incident refer 
to gurmattas adopted at Akal Takht." 
SARBAT KHALSA 

The custom of Sikhs getting together for a conclave twice a year 
on Baisakhi and Diwali at Goindwal started by Guru Amardas was 
revived by the Khalsa in the 18* century when under severe persecutory 
pressures, they decided to meet collectively at Amritsar in the vicinity 
of Akal Takht. These gatherings came to be known as Sarbat Khalsa — = 
entirety of the Khalsa. There is evidence that gatherings at Sarbat 
Khalsa did not exclude non Khalsa Sikhs. At the same time the entirety 
of community it represented was that immediately in need of coming 
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together and any claim of its being representive of all Sikh sangats 
would be misplaced. 

The leaders of the community convened the Sarbat Khalsa meets 
to discuss matters of common concern to the community and were 
held in the presence of Guru Granth Sahib, giving the meetings the 
sanctity associated with a religious assembly. Even though held in the 
vicinity of Akal Takht there is no evidence to infer that a person charged 
with the care of Akal Takht was considered the authority to convene 
such assemblies or guide their deliberations. Originally all Sikhs 
participated in the meets. Later as Misls became stronger their Chiefs 
became the interlocuters for their Misl and Sikhs could share their 
concerns and views with their Misl chief. This worked because 
x membership of a Misl was a voluntary choice. 

The collective deliberations allowed for open discussion and 
resolutions were adopted by consensus. No resolution was taken up 
for consideration at Sarbat Khalsa unless a solemn assurance was given 
by the leaders present that they were positively one in the Guru. If 
any had intra-group doubts or reservations they would retire and rejoin 
after clearing up the misunderstandings. 

These assemblies had no political jurisdiction or military control 
over individual chiefs. Their attendance was not compulsory either. 
For internal problems or in an emergent case the chiefs transacted 
business locally by inviting concerned Sikhs or important persons of 
the Misl. The model therefore was replicated at the regional or local 

F Jevels. 

Sikhs put this institution to very effective use to develop 
consensus on very difficult and vexing issues and obtain unwavering 
commitment from all Sikhs to its implementation. In fact Sikhs 
accepted such resolutions as the express vow made to the Guru that 
carried the weight of religious sanction.”? Although no means to enforce 
the gurmatta existed yet there was never an occasion when such a 
decision was flouted. 


J SARBAT KHALSA AND GURMATTA EXPERIENCE 
As noted earlier, in 1721 Mata Sundari sent Bhai Mani Singh to 
Amritsar as caretaker of Harmander. Sikhs continued to gather at the 
two festival occasions for a collective meet, called Sarbat Khalsa under 
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the stewardship of Bhai Mani Singh and adopted gurmattas.“ 

Mata Sundari is said to have advised Sikhs to refer all matters _ 
relating to Sikh polity to Akal Takht. After the martyrdom of Bhai 
Mani Singh in 1734, it is not clear as to who convened the meets but “ 
the leaders of Misls reached decision by consensus and the gurmattas 
adopted were in some cases issued from Akal Takht as hukamnama of 
Sarbat Khalsa or of Akal Takht and in others acted upon as approved 
gurmattas. 

At the Sarbat Khalsa on Baisakhi 1733 Zakarya Khan the new 
Governor of Lahore sent a conciliatory offer of a jagirof three villages. 
Sikhs decided to accept the offer and Kapur Singh was nominated the 
jagirdar with the title of Nawab. Sikhs reorganized their jathas in 
autonomous units but with commitment to come together as dal khalsa 
when needed. The budhha dal [veterans] force at Amritsar was under 
Kapur Singh and żaruna dal, the youthful under several group leaders. 

At the Sarbat Khalsa on Diwali in 1745 Sikhs reorganized the 
small bands into 25 units of cavalry with Kapur Singh as commander. 
In a fracas brother of Lakhpat Rai who was an important official at 
Lahore, was killed. This resulted in retaliatory rounding up and killing 
of Sikhs. Imperial troops drove Sikhs northwards where 700 were killed 
and those arrested taken to Lahore and killed at Shahid Ganj. This 
episode of June 1746 is known as chhota ghalughara — smaller holocaust 
in Sikh history. 

After Abdali’s first invasion in 1747-48 Sikhs harried them all 
the way back to Indus and at the Sarbat Khalsa on Baisakhi 1748 they 
merged their jathas to form Dal Khalsa under the command of Jassa 
Singh Ahluwalia. The Dal Khalsa force was divided into 11 misls, with 
autonomy in their own areas but commitment to obey the supreme 
commander in matters that affected the entire community, 

With battle between Abdali and Marathas looming, the Sikhs 
decided at Sarbat Khalsa of Diwali 1760 to enter Lahore. Later when 
after the battle of Panipat, Abdali was returning with huge loot and 
thousands of prisoners Jassa Singh Ahluwalia raided the Afghans and 
rescued over two thousand young women and made es aa to + 
return them to their homes.” 

At the Sarbat Khalsa on Diwali 1761 Sikhs resolved to capture 
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Lahore and chastise those who supported Abdali. Lahore welcomed 

Sikhs, Ahluwalia was hailed as sudtan-t-qaum and Sikhs minted a new 

» currency with the same inscription as Banda had used 50 years earlier. 

Abdali returned in 1762 and relentlessly pursued Sikhs and most 

of 30,000 men, women and children surrounded in the pursuit were 
killed. This catastrophe is termed by Sikhs as udda galughara. 

At Sarbat Khalsa on Baisakhi 1765 Sikhs decided to retake Lahore 
and captured the city on April 16". They forbade all plunder and Lehna 
Singh was appointed subedar who won confidence of both Hindu and 
Muslim population. 

Rattan Singh Bhangu and Giani Gian Singh have referred to many 
gurmattas — some said to have been passed by the Dal Khalsa at meets 

Kat places near Kasur, Sialkot and Sirhind. Account of several Sarbat 
Khalsa meets and gurmatas relating to various episodes in Sikh history, 
eg, constructing a fort at Amirtsar [1747], approving rakhi system 
[1753, 58] etc has been located. 

An undated Rajput &banita reported that the Sikhs whose power 
was on the rise would be holding a grand assembly in the month of 
Vaisakh [a Sarbat Khalsa type meet] to decide their future course of 
action concerning Rajputana and to avoid their incursion Jaipur must 
send them a payment of Rs.1 Lakh.” 

After 1765, when the Sikhs assumed sovereignty of parts of the 

- province, the meetings of these councils became less frequent but 

~“+they continued to be held occasionally till 1805. 

By the 1780’s Sikh groups were negotiating political deals in the 
name of Sarbat Khalsa as a political entity — the treaty signed on January 
25, 1787 by Maharaja of Jaipur was with Sarbat Khalsa ji and says 
‘That there exists acknowledged friendship between Sarbat Khalsa Ji 
and Maharaja Dhiraj Partap Singh Bahadur. It has been agreed upon 
by both the parties that the friends and foes of one party will be treated 
as friends and foes of the other. Sarbat Khalsa Ji will act according to 
the wishes of the Maharaja and the Maharaja will act according to the 

Sarbat- Khalsa Ji’! Sikh leaders had also proposed similar treaty to 
Maharaja Bijay Singh of Jodhpur i in 1788.” _ 

i On Baisakhi, of 1801 Sahib Singh Bedi proclaimed Ranjit Singh 
"as Maharaja’ of Punjab. Ranjit Singh did not wear emblem of covey 
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or sit on a throne. Like those preceding him he struck new coins and 
named the currency Nanakshahi. His government was known as Sarkar 
Khalsaji and he was addressed as Singh Sahib. He set up sharia courts 
for Muslims and for others, common law courts of their caste or 
community. All his subjects enjoyed Miri Pinl 

In 1806 the English pushed Marathas and Rohillas and Jaswant 
Rao Holkar came to Punjab to get Ranjit Singh’s support against the 
British. The Maharaja summoned Sarbat Khalsa at Akal Takht to take 
a collective decision. The Sarbat Khalsa approved a gurmatta giving 
them sanctuary, which placed the Maharaja in a difficult spot because 
the English threatened to pursue the fugitives into Sikh territories. He 
created an advisory council and on their advice decided to enter into a 
treaty with the English that Marathas will remove their army thirty 
miles + out of Amritsar in return for the English removing 
encampments from Beas and promise of friendship as long as Sikhs 
did not entertain those inimical to the English. This saved the fight 
but the Maharaja was summoned by Akali Phoola Singh, then caretaker 
of Akal Takht and admonished for ignoring the gurmatta.” 

This was the last time when the Maharaja sought the advice of 
Sarbat Khalsa. After that he started taking his decisions by consulting 
munisters and advisors that made the practice of Sikhs guiding their 
leaders in political matters by adopting gurmattas in Sarbat Khalsa to a 
virtual end. 

(Io Be Continued........) 
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RELIGIONS GOING OFF THE PATH - NEED 
MIDWAY CORRECTIONS 
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The Oct. 2008 massacre of innocent human beings by Muslim 
terrorists in Bombay, India, has reminded us again that hatred for people 
of other faiths is not the way of God. The polluted politicians, for 
their limited selfish advantages, exploit their co-religionists; they fan 
the flames of their hatred to such intensity that many naive non-violent 
devotees of the faith are motivated to join suicide squads to kill/ 
harm the crowds of the hated people. To top such heinous crimes, 
actions of such squads are regarded as the most sacred service to the 
faith and, therefore, they believe that their sacrifice qualifies them to 
the highest award from God, their Lord. 

Earlier in Gujarat, thousands of Muslims, the largest minority in 
India, were tortured, murdered, raped, and even burnt alive, and their 
property looted and destroyed. No punishment was given to the 
culprits, their guides, or their protectors (the politicians). In 1984, the 
same was done to the Sikhs in India, especially in Delhi. All of this 
was committed by the Hindu extremists because of their religious 
hatred and hence intolerance for the members of other religions. 

Brutal murders are not recent phenomena. History books are 
filled with this type of inhuman behavior over the entire globe. Even 
in the educationally and industrially advanced West, we read of political 
and social powers being abused for torturing and butchering weak and 
helpless people. Just as a reference, we may read: 

“Thousands of knights and adventurers of all kinds joined the 
crusades. Those who did so were specially blessed by the Pope, and 
the crusaders were promised that, through fighting for God against 
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the heathen, they would be forgiven for their sins.” - Page 246, 
Children’s Britannica, Volume 5, Fourth Edition (copyright 1988). 


Pa 


Earlier, when they were in power, Muslims had fought to take 


over the areas of the Mediterranean region up to Spain butwere stopped 
by Charlemagne and his Frankish army. The Muslims already had 
conquered the Arabian Peninsula, northern Africa, and far into Asia. 


One wonders at the human nature of asserting one’s thought on 


others, whatever the cost. Not only inter-religious hatred takes control 
over the Homo sapiens species but the intra-faith rivalries (between 
sects/divisions of the same faith), jealousies, and even mutual hatred 
many times leads them to self-destruction. .Again as an example, we 
may read: 


= 


“In England the Reformation took a special form. King Henry 
VIII (reigned 1509-47) quarrelled with the Pope about his marriage, 
rejected Papal authority, and claimed to be head of the English 
Church. But he made few other changes. Under Edward VI, his 
son (1547-53), Protestantism was established, but his sister Mary 
I (1553-58) brought back Catholicism and the authority of the 
Pope and burnt many Protestants to death.” - Children’s Britannica, 
Volume 15, pp 30-31. 


These happenings tell us that: 


T 


“Practically nobody at this time believed that there could be more 
than one religion in a country, and most thought it their duty to 
persecute those Christians with whom they disagreed. So all over 
Europe people were put to death, imprisoned, or deprived of rights 
or property for their religion. Catholics persecuted Protestants 
where they had the upper hand and Protestants persecuted 
Catholics in countries where the Reformation was supported by 
the government.” - Ibid., page 31. 

The media reminds us that, because of the vices hidden in our 


minds, the senseless violence continues to be a part of the social life. 
As recent as the latter half of the 20* century, Christian communities 

yall over the world were intensely worried by the violence between the 
Catholics and Protestants in Northern Ireland. 


In the Middle East, Shiites and Sunnis fought in an intra-Islamic 


wat. “In 1980 war broke out over Iraq's claim to the east bank of the 
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Shatt al-Arab and during the 8 years of fighting much damage was 
done to the country’s cities and industries. The war lasted until 1988 
and cost more than 500,000 Iraqi lives.” - Page 35, 36 Childrens 
Britannica, Volume 10, Fourth Edition (copyright 1988). “Iran suffered ` 
_ deeply from the Gulf War. As many as one million were killed or 
wounded in the fighting. The economy was ruined.” — Ibid., page 33. 

The cause of the problem is that some people claim, and therefore 
want’ to assert, their religious/racial superiority over others. Claims of 
racial superiority by the Nazis of Germany during the rule of Hitler are a 
very recent example and the ripple effects of the heartless killings and the 
destruction caused by them have been documented in books; after reading 
about it, society will ever regret letting this horrendous event occur. 

In India, caste superiority divided the people a long time ago, but Y~ 
it is still being practiced today, though it is against the law. The grading 
of the people into castes, an anti-human principle, resulted in violent 
clashes between the high caste and low caste Hindus. It needs to be 
told here that the Vedas do not make any mention of caste classification; 
it was later that Manu Simriti (authored by Manu) which introduced 
the grouping of people by birth into castes and also their grading, the 
. lowermost were declared untouchable. Buddha also preached against 
it; but it is still continuing today because of the vested interests of the 
high caste (Brahmins). 

For keeping peace on this globe it is essential that people cleanse 
their minds of such merciless and barbarous human behavior. We are A~ 
already late to re-orient our religious preaching to achieve this goal. 
Modern science and philosophy agree that this belief (superiority of a 
race/caste/ethnicity over the others) is not tenable if the world has to 
live in peace, but our low-class, short-sighted politicians continue to 
support this belief, unembarrassed. They have little concern about 
the welfare of the people inhabiting this Earth. 


Mip-way CORRECTIONS SUGGESTED l 
Maybe, all of this was in the minds of the members of the. 
World Conference of Religions for Peace (WCRP) that they, in their 
meeting in 1979 in New Jersey, USA, resolved: 
“Too often the names and practices of our religions have been’ 
associated with warfare and strife. Now we must reverse this by:- 
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i. Breaking down barriers of prejudice and hostility between RE 
communities and institutions. i 
>~ ii. Confronting the powers of the world with the eee of our 
religions, rather than conforming to them, when ay act contrary 
to the well being of humanity. 

iii. Building inter-religious understanding in our local community.” 
Page 98 World Peace and Place of Religions in the 21” Century, an 
Academic Analysis. By the Sikh Missionary College (Regd) Ludhiana, 
Punjab, India, Publication No. 416. 


-© FOUNDING THE PEACE PROCESS 
We want peace because this is as natural to us as the natural flow 
vot water downwards. Peace being our need, and a part of our nature, 
most people desire it. As a common experience, we observe that 
whenever two persons argue aggressively and there is a fear of violence, 
the people around are involuntarily drawn to intercede. After settling 
the issue amicably, they feel pleased and carry a feeling of success in 
their hearts - they were able to do what should have been done by the 
antagonists in the first place (stop the violence and maintain peace). 
The question of founding the process for creating long-term peace 
is the concern of the whole humanity, not just of politicians but all 
wings of society including religious heads, ethnic representatives, and 
cultural leaders. After a war, the politicians settle for peace, but it 
may not even last during their own lifetimes. It is the misplaced ego 
` and ambition of the politicians, as mentioned earlier, that they misguide 
people to fight and cause violence in the name of religion, economic 
betterment, political hegemony, or some other social reason. 
Religious leaders also have recently formed many world level 
organizations. They discuss religious principles to develop mutual . 
love and remove hatred among the followers of different traditions. 
All religions preach peace, desire the devotees to contribute towards 
the welfare of the needy and want their followers to practice truth. 
History tells that these feelings are ingrained in every human being 
including those who commit violence. After World War I, which saw 
bloodshed over vast areas of the globe, the leaders of the fighting 
nations repented the great loss of life caused by them. The human 
desire for peace made them to agree not to fight that kind of war 
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again. To settle their differences through discussions and to maintain 
peace, they organized the League of Nations. 

After World War II the leaders again joined together and founded 
United Nations Organization (UNO) to police the world and stop 
violence in the future, they were convinced that unless they reorganized 
and assured human rights to every nation, race, ethnic group, and 
religious tradition, peace cannot be maintained. The Bill of Human 
Rights passed by them in 1949 is a landmark in the history of the 
search for peace. It is unfortunate that even the UNO has not been 
successful in its mission to check violence; peace, as mentioned earlier, 
still looks to be a dream of the distant future. 

The decision of the UK government to end long term violence 
in Northern Ireland has set a good example to start the peace process _ 
in other regions as well. This, inter alia, proves the validity of the 
- above suggestion of the WCRP; human rights have to be provided 
-even to the weak for maintaining peace. The IRA has been disbanded 

because its mission, to make the UK government agree to the principle 
of equal rights of people, was achieved. 

Religions can help reduce violence if they effectively convince that 
hurting the feelings of others or usurping their rights is one of the most 
serious sin. This message is given in Gurbani in the following words: 

i. Taking away the rights of others is the greatest sin, like eating 
beef for a Hindu and pork for a Muslim. — Guru Granth Sahib, 

page 141. 

ii. Do not react aggressively towards bad people (they are already 
suffering because of their nature) and do not get mad at them but 
bear with them, this attitude provides peace to the body and mind. 

— Guru Granth Sahib, page 1381. 

During the early 16" century, Nanak preached that we, being the 
Creation of one Creator (God, Father-Mother of humanity) are all 
one vast family over the whole Earth. The beauty of this human 
garden, like the beauty of a plant garden, lies in its variety - different 
races (size and shape of plants), different languages and cultures (colors - 
and smells of flowers); these God-made variations (both in plants and 
humans) need to be appreciated and respected. 

To preach this, Nanak founded the institutions of Sangat and 
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Pangat. Sangat is a congregation in which all people, irrespective of 
their faith, caste, or status, sit together as equals to sing the praises of 
the Almighty by adopting any and all of His names, then used by 

A~ different faiths /sects. Pangat is when these multitudes sit together as 
equals to partake of food, which was and still is distributed freely to 
everyone. . 

Hindus and Muslims, low castes and high castes, rich and poor, 
etc., who till then suffered from mutual hatred and violence (which 
we again find prevailing today) started living together as members of 
one corporate family. These institutions revived the human bonds of 
brotherhood that are equality and fraternity. Therefore, the people 
started enjoying the newly developed mutual love and peace. This is 

_, visible today in the Golden Temple, Amritsar, India. 

x To start the peace process, we must convince the political leaders 
not to light the fire of violence if they sincerely want peace. The 
WCRP put it in very appropriate words in their resolution of 1979. 

Extremists, fundamentalists, and so on, need to be advised that 
a father is addressed by many names such as dad, daddy, papa, padre, 
pita, abba, etc., ... similarly because of our many cultures and languages, 
the Creator, our Father, is addressed by innumerable names such as: 
Allah, Ram, Yahweh, Dieu, Father-Mother, God, Guru, etc, ... All 
names and cultures should be welcomed as multicolor and multiform 
flowers in a garden. All people have been created and are cared for by 
the Almighty Lord Himself. We should have due regard for variable 

"Y~ features, colors, and cultures of humanity. 

Let the UNO take the initiative. They may constitute an advisory 
body, the United Parliament of People for Peace (UPPP). Chief 
representatives of each religion including the Pope, Dalai Lama, and 
the heads of other religions be nominated to it. 

The UPPP, consisting of brave and truly holy persons, will help 
us to overcome violence and maintain peace among people. Such an 
approach to peace in the form of Sangat was proved to be practical by 
Guru Nanak in the 16* century, we must try it again. There seems to 

F be no alternative to the prevailing shadows of Armageddon. 


[e] 
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INFLUENCE OF ISLAM AND SUFISM ON SIKHISM 
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Islam exerted a considerable influence on Indian life, culture and 
religion during the middle ages in the same way just as Christianity 
and system of modern education is playing an important part in the 
religious and cultural development of modern India. During medieval 
period, it is a fact that Islam, if not so much as a faith, but at least as 
a State religion, played an important role in the development of 
Sikhism. 

Islam and Sufism have influenced most of the religious 
movements of India from thirteenth century onwards. Indians, mostly 
religious minded and inclined towards mysticism, warmly welcomed 
the mystical teachings of Islam. The egalitarian and humanistic attitude 
of the Sufis attracted the Hindu masses who were groaning under the 
pressure of casteism and untouchability in their own society. All these 
factors led to the growth of Sufism by leaps and bounds and thus 
profoundly influenced the Indian society and culture. ape 

Like Buddhism and Siddhism, Islam influenced Sikhism more on 
ptactical side than on the side of its theoretical teachings. For instance, 
there are two modes of worship in Islam: Individual and congregational. 
The Hindu worship was mostly individual. Besides the individual 
ptayers, a Sikh has also to join the congregation in a Gurudwara twice 
a day, at sunrise and sunset. Again the way in which the holy book, 
Guru Granth Sahib is wrapped in clothes and when opened, but not 
read, is covered by a sheet of cloth has also been the fashion for the 
holy Quran. The most important resemblance between the two_, 
scriptures is in the headlines of every composition contained therein. 
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The Mulmantra of Guru Granth Sahib and the Bismillah of Quran, 
ate both dedicated to One Merciful God and are placed in the beginning 
of every.chapter. They resemble both in content and forin.’ 

Most of the founders of religious sects (including Sikhism) made 
the best use of their knowledge of Sufism and used the Sufi 
terminologies to preach their views. This undoubtedly helped in 
stimulating the Indian religious movements. Influence of Sufism is 
quite evident in the teachings of Guru Nanak, Kabir, Dadu and other 
saints of Bhakti movement in medieval India. The early exposition of 
spiritual thought in the Upanishads formed an ideological bridge 
between Vaishnavism and Sufism. At the same time, the Sufis were so 
impressed by Indian thought and practices that many of them adopted 

x these ideas. Similarly some Kayasthas, Khatris, Kashmiri Pandits and 

Sindhi Amils adopted Muslim culture, cultivated Persian language and 

literature, and participated in the administration of Islamic states during 
the medieval period.’ 

During the rule of Sultan Zain-ul-Abidin, the Kashmiri Pandits, 
especially the Sapru clan took up the study of Persian. This was the 
only group of Brahmins who took to Muslim culture. The Amils of 
Sindh were a hereditary.caste of government servants. After the 
incorporation of Sindh in Delhi Sultanate, they turned to the study of 
Persian. Their Sindhi literature remained fully integrated with Muslim 
traditions and they wrote Sindhi in Arabic script.’ 

Tara Chand rightly observes, ‘ Hindus offered sweets at Niua 
‘shrines, consulted the Quran as an oracle, kept its copies to ward off 
the evil influence, and celebrated Muslim feasts.. The Muslims responded 
likewise.” 

The Sufis and Bhakti saints made a departure from orthodox Islam 
and Hinduism. 

However, while the Sufis essentially E within the fold of 
Islam, the Bhakti mystics, particularly those of Nirguna Marga, 
challenged all religious norms, including the religious scriptures, 

_ incarnation theory, and idol worship. All fought for an egalitarian 
* society, in which there should be respect, a sehse of human eoig 
and fraternity for all without distinction. - 

There were many Sufi Sheikhs and Bhakti Gurus who were equally 
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popular among the Hindus and Muslims and there was an effective 
literary and cultural interaction between the two communities. The 
devotional form of Bhakti literature, including the Guru Granth Sahib, 
the Panchvani and the Niryanpanti, which include the sayings of a 
large number of religious thinkers are similar to the Rushd Nama of 
Abdul Quddus -Gangohi and other such compilations. All these 
contributed to the evolution of a common culture in India. This 
produced a new mystical terminology and their ideas contained in 
them took an identical course. The mutual use of large number of 
Hindi and Persian words, phrases, idioms and similes in the Bhakti 
and Sufi literature show the extent of foreign influence on Indian culture 
and vice-versa." 

There has been close contact, very often cordial between th 
Sufis and Indian Yogis. Gorakh’s cult was an attempt to reconcile 
Buddhism and Sufism. It adopted a way in between the two. If Sufis 
made their converts from among the Yogis, a number of Sufis became 
Yogis also.‘ The Chisti Sufis held discourses with Siddhas and Yogis 
who made frequent visits to the Jamaat Khana at Multan and Delhi.’ 

It is significant that many of the kbangahs of early Muslim Sufis 
in India were established outside the old cities, in the midst of the 
settlements of the poor. The liberal and secular ideas of the Sufis, and 
their humanitarian attitude towards all, attracted particularly the 
depressed classes to the khangahs. Besides the two basic socio-religious 
ideals, the unity of God and the unity of human being taught by the 
Sufis determined the extent of the discontent of the lower classes of 
people towards the established thought and practice in Hinduism. It 
was but natural that they were bound towards this new social order, 
so different from their own.’ 

The Sufi attitude towards the Hindus and Hinduism was based 
- on understanding and adjustment, because it was believed that all 
religions were different roads leading to the same destination. Believing 
in ahimsa, living as vegetarian, and giving equal status to all, naturally 
increased the scope of their contact with the Hindus. Again the mutual _ 
use of a large number of Hindi and Persian words, phrases and idioms | 
and similes in Sufi and Bhakti literatures shows the extent of social 
contact. Indian musical forms like Khayal and Thumri and the recitation 
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of Hindi verses have been very much in use in the samas and khanqabs. 

Being a powerful means of spiritual satisfaction, the sama or qawwali 

became a popular institution of medieval mysticism and attracted higher 
intellects as well as common people of both the communities. 


SIKHISM AND ISLAM 

In the five hundred years of Sikhism, there has been many a 
debate on the Vedantic roots of Sikhism and also on its Semitic 
antecedents which came via Islam. There is also a second powerful 
argument which holds that, to look at Sikhism as a synthesis is to 
diminish it, for it is an entirely new revealed system. In fact both have 
seen something admirable in Sikhism with which they can identify.’ 

History tells us that the founder of Sikhism, Guru Nanak, was 

x “revered by both Muslims and Hindus of the time. He traveled widely 
to both Hindu and Muslim places of pilgrimage and his two constant 
companions throughout were Mardana, a Muslim and Bala, a Hindu. 
Mardana also composed some hymns which are included in the Sikh 
scriptures. 

Many scholars have stressed the Islamic and Sufi influence on 
different religious movements of India but the impact of Islam and 
Sufism on Sikh religion and thought is yet to be properly assessed. 
The Islamic and Sufi concepts of the unity and sovereignty of God, 
unity of revelation and variety of Divine Scriptures have permeated 
to a great extent in the Sikh teachings. We find that Sikhism has made 

-y. the best use of its acquaintance with Islam and Sufism to preach the 
religious views. The verses contained in the Sikh Holy scripture Guru 
Granth Sahib beat ample evidence that the Sikh Gurus were well 
versed in Islamic and Sufi learnings. 

There is enough evidence that Guru Nanak, the founder of Sikh 
religion, had not only studied Islam but had close contacts with the 

contemporaty Mullahs and Pirs when be engaged in religious debates 

on several occasions. It is well known that he had close contacts with 
the Muslims. There is every likelihood that he had imbibed some of 
the Islamic and Sufi doctrines particularly pertaining to devotion and 
love of God. Guru Nanak’s own religious ideals and representations 
could not but be somewhat influenced by Sufi thought and imagery as 
suggested by many of his verses. S A A Rizvi thinks that, as he belonged 


x 
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to a literate family, neatly placed in the service of Afghan governors 
of the Punjab, he must have listened to the verses of Rumi, Sa’di, 
Hafiz and Jami in his own environment and the thought of the great 
mystic poets would have aroused interest in divine love, grace and 
mercy. 10 . 

However, as far as his contemporaty Kabir is concerned, there is 
no uncertainty. He was brought up in a Muslim family and was well 
acquainted with Islamic and Sufi teachings due to family tradition as 
well as his personal contacts with contemporaty Sheikhs and Pirs.” 

It is pertinent to mention here that Guru Nanak was well 
acquainted with Islamic teachings and Sufi doctrines. He had travelled 
extensively and visited many holy places. Moreover he had met and 
conversed with many Sufis of his time particularly Sheikh Sharaf of 
Panipat and Sheikh Ibrahim, the spiritual successor of Baba Fariduddin > 
Ganj-i-Shakar. Therefore, his teachings are very close to the mystical 
doctrines preached by the Muslim Sufis. To quote Tara Chand, “How 
deep Guru Nanak’s debt is to Islam, it is hardly necessary to state, for 
it is so evident in his words and thoughts. Manifestly he was steeped 
in Sufi lore and the fact of the matter is that it is much harder to find 
how much exactly he drew from the Hindu scriptures.”? 

Four hymns and 130 sh/ks of Baba Sheikh Farid have been 
included in the Guru Granth Sahib, compiled by 5" Guru, Arjan Dev.” 
Although there is a dispute concerning the authorship of these sh/oks, 
it is beyond dispute that these sh/oks are the compositions of a Sufi 
and reflect the impact of Sufism on the Sikh religion.” l ae 

On the theoretical side, although Muslim concept of the unity - 
of God resembles Guru Nanak’s monotheistic belief and his concept 
of solity of God, yet instead of replacing the Hindu immanental God 
by the transcendental God of the Muslims, he combined the two 
aspects in the same deity.” One thing which is particularly Muslims or 
more correctly Semitic is the male character of God. The Guru never 
in serious thought represents God as female, as it is sometimes done 
in the Hindu sacred literature. 

Guru Nanak’s God is merciful, but not so much as to say “God. 
forgives even if there is no repentance on the part of the sinner” as 
mentioned in the Quran. Sometimes in the Quran, but never in Guru 
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Granth Sahib, is God described as avenging. Similar ideas are met 

within Vedic hymns. God is mentioned to be Retributor and Wrathful. 
_ Guru Nanak declared, “My Lord is kind and always kind.” (mebrwan 
4 sahib mera mehrawan) 

The ideas of Guru Nanak reveal his contact with two types of 
Muslims: The orthodox and the Sufi. The hypocrisy,“ intolerance and 
formalism of the former repelled Guru Nanak. His attacks against 
the Mullah and the importance which he attaches to externality are as 
severe as they are against the Brahmin. 

The philosophy of Hukm is Semitic in general, but it is 
characteristically prominent in the Muslim thought. The very word 
Hukm is Quranic. Again Quranic ideas like : ‘All people are a single 

,- nation (2-213), and people are naught but a single nation’ (10-9) found 
expression in Guru Nanak’s words like: All men are of the same caste 
and that we are all equal, no high and low, all brothers, no friends or 
foes. 
Just as in mosque, the ideal of brotherhood is triumphant, ‘the 
beggar, the sweeper, the prince worship side by side’; similarly in a 
gurdwara all social superiority or inferiority is set at naught." The 
orthodox belief that Mohammad was the prophet of God, did not 
appeal to Guru Nanak. He said if there was one prophet than there 
were millions like him. When a Qazi asked Guru Nanak to have faith 
in one God and His one Rasul-Prophet, he said, ‘ Why to have faith in 
the latter who takes birth and dies, believe only in the one who is 
omnipresent." . 

The natrow-mindedness and the intolerance of this school, led 
Nanak to say the opposite: that all religions were true only if they 
were to be sincerely lived, and not hypocritically boasted of. Allah 
and Ram, mosque and temple did not differ in essence. So much so 
that the Sixth Guru got a mosque constructed for the Muslims. The 
first Guru did not object on principle to say prayers in a mosque, but 
he could not join the group as the leader was not sincere in his prayers.” 
It is no coincidence that the Islamic scholars understood Guru 
* Nanak much better than Hindu scholars. Because of Nanak’s crusade 

against false rituals, the Pandits felt danger to their &/ir-puri and called 
him a Auraiya, a corruptor. Muslims were more liberal in understanding 
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Nanak. Many Pirs and Fakirs made very close relations and 
understanding with the house of Nanak. Foundation stone of Har 
Mandir in Amritsar, the sanctum sanctorum of the Sikhs, was laid by 
Mian Mir, a Muslim Pir of great repute.” 

The only difficulty Guru Nanak had in his encounter with the 
Muslim saints, scholars and sages was that most of them would not 
believe that a non-Muslim and particularly a man born in a Hindu 
family could be an enlightened man of supreme revelation. But as 
soon as they came to know that he was more staunch a monotheist 
than any Muslim or Jew, and he did not believe in idolatry, their attitude 
changed and most of their differences disappeared.” 

Guru Nanak took from Quran and Sufi literature a good many 
terms and symbolic expressions, like sidak, sabar, hukm, nadir, mehar, 
karam ( grace), etc. The striking resemblance between some of the - 
utterances in the Quran and his writings shows that he had studied 
Islamic source books thoroughly. He tells us how one should be a true 
Muslim, and what is shariat and kalma for him. 

Where was so much Islamic literature available to Guru Nanak? 

- Itis not difficult to answer this question. Guru Nanak worked as Mod 
(Granary Officer) of Daulat Khan Lodhi, Governor of Punjab at 
Sultanpur, for over ten years. Here was available to him the library of 
Daulat Khan’s son Ghazi Khan, a young man of very scholarly taste. 
This library was at that time the biggest library in India housing very 
rare manuscripts on Islamic literature, and scholars came from far and | 
neat to consult rare books. Guru Nanak had access to this library for as 
all the years he lived in Sultanpur. That accounts for his profound 
knowledge of Islamic history and doctrines.” 


_ SIKHISM AND SUFISM 

Mote positive in content was the exchange of ideas which took 
place between the Sikh Gurus and Muslim Sufis. The Sufis are the 
followers of the mystic and emotional side of the teachings of the 
gteat Prophet’s religion. Guru Nanak had personal relationship with 
some well known Sufis, the verses of one of whom are recorded in +. 
Guru Granth Sahib. Muin-ud-Din Chisti of Sistan came to Delhi in 
1192 AD along with the army of Shihabuddin Ghauri. Three years 
later he went to Ajmer which became the first centre of Chisti order in > 
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India. 

Guru Nanak met Baba Farid II, who was the 13" spiritual 
successor of First Sheikh Farid Shakarganj. There is a fusion of 
Advaitic Bhakti and Sufism in Sikhism. Just as there are stages in the 
spiritual uplift of a Sufi, similarly Guru Nanak also speaks in his Japu 
Ji of five steps, in the spiritual progress of man. Singing of the praises 
of God, music and free kitchen are some of the common practices 


among the Sufis and the Sikhs. 


Our purpose of the comparative survey of Sikhism is to show 
that if we say that Sikhism is the branch of this or that religion is to 
shut our eyes to the multifarious trends of thought originating from 
these sources and contributing to the general atmosphere in which the 
founders of Sikhism flourished. Just as the mere presence of the ideas 
of transmigration of souls and the law of Karma should not make us 
think that Sikhism in nothing but Hinduism; similarly its stern 
monotheistic character should not persuade some scholars to say that 
Guru Nanak was a Mohammadan. 

Thus we find that Sikhism was not only deeply influenced but it 
also made the best use of its acquaintance with Islam and Sufism to 
pteach the religious views. Guru Nanak’s quatrains beat ample 
evidence of his being well versed in Islamic and Sufi learning, In Sikh 
religion, the impact of Islam and Sufism seems to be deeper than the 
founders of other religious sects. The fact of the matter is the Sikh 
religious teachings are so much influenced by the Islamic teachings 
and Sufi doctrines that it can never be understood without a good 
knowledge of Islam and Sufism. 
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By overcoming pride, 
Man may ascend to celestial heights. 
— Guru Granth Sahib, p 153 
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ON THE ISC FRONT 


Lr Gen KARTAR SINGH* 





EDUCATION FRONT 

The last three months have seen a lot of activities on the 
_,- Education front. Students have been busy preparing for their 
“ examinations. Thereafter the bright ones have sat for various 
competitive examinations. Our coaching centres too have been very 
active in preparing our rural students for various examinations and 
competitions. In addition to this, we ran special coaching classes for 
desiring students in the Mukandpur rural area in Physics, Chemistry, 
Mathematics and Biology. Credit must be given to Professors /Teachers 
for volunteering to teach during the annual break. The ISC has suitably 
rewarded them. Students’ response has been great and we feel this ISC 
initiative has started paying back tich dividends. The strength in these 
classes has doubled, and attendance is now most regular with punctuality 
totally improved. Credit for this must go to Principal Atamjit Singh of 
ASSM Degree College, Head Master Sharma Ji who heads the School, 
our worthy and enthusiastic Co-ordinator Professor Narinder Singh Tuli 
and last, but not the least, the devoted Professors/Teachers. 

The Khant Manpur Coaching Centre has shown good results. One 
of our students is amongst the toppers in class XH final examinations and 
the overall result of the school is excellent. We are in touch with other 
Sikh Organisations in co-ordinating the uplift of education in rural areas 
of Punjab. Members are requested to bring to our notice any particular 
re rural area that needs urgent help on the education front. 

MODEL VILLAGE PROJECT 
We ate continuing with our efforts in improving the health, 
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sanitation and uplift of education in village Sarkapra and other 
surrounding areas. Doctors are visiting this area every Tuesday with 
volunteers under ISC arrangements for Transport and Medicines. The g 
villagers are benefitting immensely, and they now anxiously wait for 
our visits, 

LUDHIANA CHAPTER 

Under the guidance of five giant workers, this Chapter of the 
ISC is doing outstanding work in Ludhiana city and the rural areas. 
These personalities are S. Katamjit Singh Aujla (Author of Loba €” 
Ags), S Sukhdev Singh, S Arwinder Singh Nagpal (Famous Eye 
Surgeon), S Ajit Singh Arora (Xen Retd.) and S Harbhajan Singh Kohli 
(S E Retd). In fact they are a team of about twenty five active and | 
enthusiastic volunteers who are on the prowl to help the public in a 
various spheres such as education, village uplift, awareness regarding 
government grants to farmers and students, as well as help Sikligars 
and other needy members of the Sikh community through. various 
other projects. Members of IOSS and ISC need to contribute to their 
ever improving monthly magazine Sewa Lebar in Punjabi script. Readers 
ate requested not only to become members by paying just Rs.120/- 
per year for this monthly treasure, but also send donations to encourage 
them to achieve greater heights in their charitable schemes. 

The Ludhiana Chapter, by its dint of devoted charitable acts, 
has persuaded various gurudwatas to support them in the uplift of 
education in Punjab’s villages. The ISC Convenor, Dr Sardara Singh ~~ 
Johl, has been a role model and motivator par excellence in this sphere. 
We are pleased to announce that at a very well organized and well 
- attended function, the President Sarabha Nagar Gurudwara, Sardar 
Joginder Singh Nagpal, announced an annual contribution of 5 per 
cent of the Golak earnings towards education uplift. What a 
momentous decision this! We are quite confident that as the ISC sends 
out a central appeal to various other gurudwaras, this will take the 
shape of a mass movement for the uplift of education in backward 
areas. Many of our readers and members of the IOSS and the ISC ate ~~ 
ptominent members of Gurudwara Committees. We are confident that 
you will all join us in this precious mission. . 
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EXECUTIVE COMMITTEE MEETINGS 

These are held regularly to exchange views and encourage 
suggestions from members in our efforts to enlarge our activities in 
various new spheres. Two such meetings were held on 23" April 2009 
and 13" Jan 2009. The agenda and minutes of these meetings are 
projected on our Website. We invite 30 to 40 additional members to 
these meetings so that we can elicit there views. Each’ time we invite 
members who can contribute their expertise to the subjects under 
discussion. These meetings have resulted in a lot of new thinking 
with regard to our line of action in the Religious, Social, Cultural, 
Legal and Educational spheres. Each meeting has examined critically 
our past actions in these spheres and formulated new strategy to be 
adopted as per the situation in the Sikh Jagat. As a result of this our 
members can expect greater expression of our opinions and projections 
in the press and media where it is warranted. The ISC is gradually 
gaining recognition in the Sikh Jagat, and Panthic organisations are 
constanly seeking out co-operation in tackling various issues that 
warrant our attention. 

NOMINATION OF BIBI Ray MOHINDER KAUR (Mrs Dr KHARAK SINGH) 
AS PATRON 

The Executive Committee, in it's meeting held on 23 April 2009, 
with seven out of ten members attending, unanimously approved the 
nomination of Bibi Raj Mohinder Kaur as Patron. She fulfils all 
conditions as per our Constitution. Bibi # is a devoted and very 
respectful and active member of the ISC. The Contribution made by 
our highly respected late Convenor Dr Kharak Singh Ji and his family 
will be written in golden letters in'the history and annals of the 
International Sikh Confederation. 
NOMINATION OF S TARSEM SINGH PUREWAL AS LIFE MEMBER. 

S Tarsem Singh Purewal M.Sc. (Nuc. Engg.), MA (Public 
Administration) President of the International Energy & 
Environmental Associates, Ottawa, Canada, was invited to attend 
our EC meeting held on 23 April 2009. He expressed his willingness 
to become a permanent member of ISC. We are pleased to nominate 
him as Life Member on payment of Rs. 25,000.00, the prescribed fee 
as per our Constitution. Sardar Purewal, in addition, donated Rs. 
25,000/- more to the Guru Nanak Education Fund (GNEF). 
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AN APPEAL To ALL GuRSIKHS AND MEMBERS 
: GURU NANAK EDUCATION FUND 
Our granting of scholarships to needy students is at present ae 
restricted to sélected cases where these students have already obtained 
admission to Institutes of higher learning. Due to paucity of funds we 
are-not’Able'fo'Help needy School and College students with special 
" prefetence’tot tural “Areas. Many such applications are being received. 
We appeal’ to all readers of the Abstracts of Sikh Studies to please 
contribute liberally to the GNEF to allow us to help one and all. Please 
visit CEO, Lt Gen Kartar Singh Gill PVSM (retd), to satisfy yourself 
about the clinically honest utilization of this precious Fund. In fact 
you have free access to peruse the accounts, which are audited internally 
as well as by a registered Chartered Accountant. y 
ABSTRACTS OF SIKH STUDIES 
. The Quarterly journal, Abstracts of Sikh Sides was launched 
by the founding members, namely, S Daljit Singh, IAS, and Dr 
Kharak Singh as an organ of the Institute of Sikh Studies, 
Chandigarh. It has served useful purpose for more than ten years, providing 
thoughtful and highly accomplished studies in Sikh Philosophy, History 
and Theology. It has held fast to a policy of non-interference in factional 
politics and speaking out without fear or favour for the glory of Sikh 
tenets. The ‘Adstrads has built up an enviable reputation in the scholarly 
circles and is widely acknowledged for its mature and considerate views 
on matters of Panthic interest. = 
We would request all the Members of the ISC not only to become 
subscibers themselves but, as our well wishers, to join us in promoting 
the Abstracts by enrolling maximum number of subscribers among relatives 
and friends. It makes a presentable gift on any occasion. It can be preserved 
as a memorable collection for repeated study and reference. 
l In order to make it widely accessible to all, it is reasonably priced. 
Subscription Rates are as follows: 
Within India (per copy) For Abroad 


For one year Rs. 100/- Rs. 700/- DA 
For Five years Rs. 500/- Rs. 3,500/- 
For Life Rs. 1,500/- Rs.10,000/- 
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REVIEWS 


PUNJAB: A CATACLYSMIC SHOWDOWN, 
AFTERMATH AND CHALLENGES 


A Review BY Dr HARDEV SINGH" 





Author: Bhupinder Singh Mahal, Canada 

Publisher: Singh Brothers, Amritsar 
Pages: 192, Price Rs. 350/-; US $20 

First Edition: April 2009 


Bhupinder Singh Mahal, a freelance author, has written 
extensively on the Sikh ethos and challenges faced by the Sikh diaspora. 
He was born in Uganda, raised in Kenya and educated in U.K. Mahal 
has traveled over five continents and gained lot of experience of living 
in multicultural societies around the globe. His international manifold 
experience has provided him with a platform to promote 

‘ multiculturalism in Canada. 
The book under review is divided into 7 chapters. Chapter 1, 
“1984: The sequel to Mahabharta” is the central theme of the book 
and deals with history, background and impact of what we call in 
common parlance as Operation Bluestar. The author is critical of 
Nehruvian approach to Sikh affairs by his denial of creating a Punjabi 
Suba based on the principles of re-organisation of states on the basis 
of language. He also debunks the naive approach of Sikh leaders. For 
example, a reference is made to Master Tara Singh's statement that 
“he was for a United India; but if Pakistan was conceded he was for a 
separate Sikh state with the right to federate either with India or 
_, Pakistan. ” To dissuade Sikhs, Nehru promises them a “glow of 
“freedom” in an independent India. The Akalis were befooled to believe 
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that Punjab will be made an autonomous unit of India. 

The author traces the roots of communal feud in Punjab: Many 
Punjabi-Hindus view the struggle of the Sikhs to protect and preserve 
the culture, language and religion as a call for special rights and ~ 
privileges: “Punjabi Hindus and Sikhs have inexorably moved to 
different moorings of life and faith during the last 50 years.” The 
author is highly critical of the role played by Punjabi Hindu, Pandit 
Nehru, Indira Gandhi and Partap Singh Kairon in opposing the genuine 
demand of the Sikhs for creation of the Punjabi Suba. “Punjabi 
speaking Hindus declared Hindi as their mother tongue in census. The 
Akali demand for Punjabi to be based on Gurmukhi script was 
construed by Nehru as a religious demand and hence communal and 
not linguistic, unlike the case with other states.” When Nehru in a- 
death bed change of heart instructed Kairon to declare Punjab a” 
unilingual state, Kairon reassured Nehru, “Suba agitation does not 
have the support of all Sikhs but only the Akalis who have no fight 
left in them.” 

- The author has established the conspiracy between Indira Gandhi 
and Giani Zail Singh to use Bhindranwale as a tool to destroy the 
power of Akalis as a political force in Punjab. The rise and fall of 
Bhindranwale is depicted by the author: “Bhindranwale, a parvenu 
from an obscure village, now emerged as a key player. A protege of 
Zail Singh, he was to establish a turbulent presence in Punjab. Indira 
Gandhi stoked the fires of Sikh extremism in Punjab by helping embed 
Bhindranwale on the political landscape of Punjab. Thus did Zail 
Singh, a willing intrigant, aid and abet the communal-minded Indira 
Gandhi in her quest of destroying the Akalis through the induction of 
militancy in their own ranks?” 

On page 35, the author tries to focus on the riddle of Indian 
politics and the role of Akali Dal: “How could Indira and Rajiv Gandhi 
so fatally manipulate the Indian political system? Why did Gandhi 
family lionize Bhindranwale? How and why do simple preachers get 
elevated to the locus of geo-political decision-making? To what extent, 
did the fickle Akali leaders with shifting loyalties damage the Sikh 
cause?” However, the author has a word of praise for Bhindranwale 
(page 52): “The preacher stayed on his message, determined to vocalize 
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the imminent threats to Sikhism from the sharply rising apostasy; and 
as his populism won over peasantry, it made the Akalis harbour chilling 
suspicions of his motives.” 

5 The author has analysed the failure of Akali morhca on two counts: 
The clash of interest between old guard Akalis and Bhindranwale on- 
the one hand and cunningness of Indira Gandhi on the other. “She 
was vety adept at saying one thing for public consumption while 
ptivately hatching sinister plots.” 

B S Mahal calls Blue Star operation a folly on the part of Indira 
Gandhi and her cohorts including both advisors and army generals. 
The author refers to the comments of Brigadier Manmohan Singh Virk 
to prove his point of view (p.57): “Bluestar was a devious plot since it 

„ignored other more appropriate and less lethal measures. The Army 
. brass not only exaggerated the number of terrorists killed but that the 
operation itself was ill-conceived and poorly executed. In what God’s 
name, could General Sundarji justify killing thousands of innocent 
pilgtims, looting of valuable Sikh relics and torching of original 
historical documents”? 

The author wonders why there were no protests by the Students 
Community in the colleges and university campuses in Punjab. He 
blames the fourth estate of being guilty of gross dereliction of duty. 
The myth of Indian secularism is exploded by reference to Gujarat 
riots and quoting Rajiv Chandrasekran in Washington Post: “the 

_ confrontation illustrated the volatile mixture of religion, history and 

É extremist politics that plague India, a Hindu dominated but officially 

secular nation of one billion people.” 

The first chapter also depicts the gory scenes of Delhi Sikh 
mayhem, poignant scenes of arson and murder in which whole families 
were annihilated in a fit of rage. One can also watch the triumphant 
faces of Indian army generals in the holy precincts of Golden Temple, 
as if they had won a battle over enemy forces. 

The author devotes full three chapters (2, 4 and 5) to the probie 
of Sikh diaspora. He refers to the endless debates and discussions 
*- going on the Internet websites of Sikh Diaspora regarding the definition 
of a Sikh and other related issues. Interestingly, all three founding 
members of Sikh-Diaspora group, including the author himself, are 
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clean-shaven. The author does not call himself a sehajdhari but coins a 
new term ishadhari, in the hope to morph into a kesbdhari before life’s 
journey's end. 

‘Chapter 4, “Cross-cultural influences and doctrinaire ambiguities $ 
bedevil the Sikhs,” also deals with the problems of the Sikh society in 
general and the Sikh diaspora in particular. There is open criticism of 
SGPC and role of Akal Takhat jathedars in this chapter. 

Chapter 6 deals with attacks on the Sikh faith iconography. It is 
based on the controversial play Behzti (dishonour) written and directed 
by Gurpreet Kaur Bhatti and portrayed sexual abuse in a Gurdwara. . 
The showing of this play in Birmingham Repertory Theatre in 2004 
led to violent demonstrations by the Sikhs and the police had to be 
called to restore peace. The author blames the writer and director of . 
the play: “Bhatti’s senseless and gratuitous staging of a sinful crime in N 
a Gurdwara lacerate Sikh psyche who see it as an attack on the 
iconography of their faith.” 

Chapter 3 “V S Naipaul’s misconstruction of Sikh History” 
deserves a special mention. The story appeared in an abridged from in 
The Sikh Review and a rejoinder was published by Sarder Gurtej Singh 
in the same journal. The author blames the Nobel laureate “V S 
Naipaul” for providing a jaundiced view of Sikh history through the 
` lens of a biased Hindu mind. The inputs of Naipaul’s write-up were 
provided by S Gurtej Singh, National Professor of Sikhism; hence the 
author tries to implicate the learned Professor of Sikhism for this 
misadventure. 

Bhupinder Singh Mahal, the author of Punjab, deserves my full 
appreciation for his untainted view of the Sikh affairs in Punjab in the 
background of Operation Bluestar. He wields his pen with dexterity 
and his narrative deserves a high pedestal among the writers of Sikh 
lore of twentyfirst century. He has quoted all references to the material 
used faithfully in support of his thesis presented in this book. He 
demolishes the view-point of his adversaries with a mighty stroke of 
his pen and uses scientific vision and logic to establish the truth. This 
book will cater to the needs of a vast readership, including historians, Ta 
sociologists, political scientists and theologians in Punjab. 

Singh Brothers, especially Gursagar Singh, deserve my 
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appreciation in publishing a series of books during the Tercentenary 
celebrations of Sri Guru Granth Sahib. The foreword of this book is 
written by Dr Shinder S Thandi, a scholar and a teacher of Coventry 


" University, England. His comments are relevant to be quoted here: 


“This collection (of essays) represents the views, perspectives and 
prejudices of Mahal but the themes and issues chosen have a wider 
relevance and they are of immense importance in understanding the 
societal behavior as a whole.” 

Having the experience of working in earthquake prediction 
studies, I am amused to read the terminology of seismology used by 
the author to explain his view-point twice in a unique way in Chapter 
1. On page 33, the author writes, “Overtime this relationship was to 
undergo seismic stresses, with each wave piling bitter resentment upon 
resentment until the final eruption in June 1984.” Again on page 74, 
he quotes: “Religiously motivated spree of senseless, communal 
slaughter is a regular feature of Indian life. And Hindu zealots are 
always at the heart of the body turmoil. Periodically, they engineer an 
environment that forces communal tectonic plates to shift and grate against 
each other.” 


Whom should we acclaim 
As none has asked for less? 
They alone are blessed with Gods grace 
Who have brought back their capttal intact. 
- Guru Granth Sahib, P 1238 
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A STUDY OF GURU GRANTH SAHIB 
- DOCTRINE, SOCIAL CONTENT, HISTORY, STRUCTURE AND STATUS - 


A Review BY Dr Harpev SINGH* 





Author: J S Grewal 
Publisher: Singh Brothers, Amritsar 
Pages: 272, Price Rs. 395/-; 
First Edition: March 2009 

Dr J S Grewal is a doyen among the Indian historians and certainly 
the tallest figure among Sikh historians today. He has more than two 
dozen publications to his credit on diverse themes but I consider three 
of them outstanding and the relevant to the Sikh religion and its 
Gurus, namely, Guru Nanak in History, From Guru Nanak to Maharaja 
_ Ranjit Singh and the present volume, A.study of Guru Granth Sahib, 
under review. One may easily conclude that the author has reached its 
pinnacle of glory in his latest book on Guru. Granth Sahib written in 
commemoration of the Tercentenary celebrations of the vesting of 
Guruship in the Granth Sahib in 1708. 

The book under review consists of 7 Chapters. An interesting 
feature of the book is eighteen page glossary covering almost all the 
terms used in the bani of Sikh Gurus. Glossary is followed by a 
comprehensive introduction to the volume. The author refers to the 
seven traditions of interpreting Gurbani as given in the book by Taran 
Singh, “Gurbani dian Viakhia Parnalian.” The author is fully conversant 
with the influence of Singh Sabha Movement which provided great 
impetus for the study of the Guru Granth Sahib. 

Chapter I, “Social Awareness” deals with the concern of Sikh 
Gurus with contemporary social order, polity, the Brahminical /Islamic 
/Ascetical traditions, reflecting their social awareness. This awareness 
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springs essentially from their conception of God and the concept of 
liberation-in-life {jivan mukti). Guru Nanak is highly critical of prevalent 
_ social order of the day. Some social practices advocated and mediated 
by Brahmins in self-interest are not commendable in the eyes of Guru 
Nanak. The author has given a detailed account of these rituals based 
on the bani of Guru Nanak and his successors. “The social order is 
inegalitarian. Guru Nanak takes notice of the ideal of the four varnas 
and talks of the Brahmins, the Khattri, the Vaishya and the Shudra. 
There are outcastes like the Chwhras, Chandals and Dhanaks. Guru 
Nanak shows no appreciation for the distinctions of caste because 
_ there is no consideration for caste in God’s court. Guru Nanak identifies 
himself with the lowest of the low.” S 
The author gives a vivid description of the metaphors and 
similes used by the Sikh Gurus to bring home their message of social 
awareness. Metaphors and similes are drawn from conjugal life, e.g., 
dubhagan, subagan, suchajji, and kuchaji. Guru Ramdas uses metaphors 
and similes of trade and agriculture, and the same is true of Guru 
Arjun. Asa di Var of Guru Nanak is a beautiful commentary on the 
social degradation of Indian society during the times of Guru Nanak. 
The verse known as Babwr-vant contains among other things a political 
comment. Guru Nanak is critical of the rulers and the ruling classes, 
as well as the clergy which promotes the interests of the ruling class. 
The author has established the distinct path of+the Sikh Gurus in 
comparison with Brahminical / Islamic/ Ascetical traditions. On page 
67, the author emphatically states: “Guru Nanak and his successors 
have no appreciation for any of the contemporary systems of religious 
beliefs and practices. Guru Arjun does not identify himself with Hindus 
or Muslims. The contemporary social order had lost its legitimacy; it 
was in need of utter regeneration through a new spiritual and moral 
message. Guru Nanak‘and his successors provided the basis for 
regeneration and its result was the emergence of a new social order in 
the form of the Sikh Panth.” 
i Chapter II, ‘Conception of God? is a core topic for discussion 
in the Sikh religion. The author says: “The conception of God put 
forth in the Japyi and Asa di Var is reinforced and amplified in the rest 
of Guru Nanak’s compositions.” The qualities of God described in 
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the Moo/mantar (preamble) are amplified by other Sikh Gurus in their 
bani. The concepts of Guru, Shabad-Bani and Nam are beautifully 
explained by the author. The equivalence between all these terms is 
well established (page 97): “Thus Shabad and bani become synonymous 
and tend to become synonymous with Nam. Reflection on Shabad- 
bani is a way of meditation on the Name.” The concluding para on 
page 98 further defines Nam: “Thus, as a whole, the Name is equated 
with God’s name and with Shabad-bani, it is also equated with the 
transcendent God and the whole creation. Guru Asjun’s sam-dharn 
refers to the whole system promulgated by Guru Nanak and his 
successors.” 

Chapter III deals with penultimate aim and objective of human 
life, concept of liberation. The author explains (page 101) the obstacles 
on the path of liberation, namely, maya, mamta and haumai. There is a 
wonderful commentaty on the Sikh mode of bhagt, which is different 
from Vaishnava bhagi and bhagt of the Sants (I presume author means 
sant-mat). The role of sadh-sangat as a vehicle for bhagt is stressed upon 
by the author. The concept of liberation-in-life (van mukah, rather 
than liberation after death, is what the Sikh Gurus preached and 
practiced. The author extensively quotes from the bani of Guru Nanak, 
Guru Amar Das, Guru Arjun and Guru Tegh Bahadur. “For Guru 
‘Tegh Bahadur, as for his predecessors, the goal of life is liberation-in- 
life. One does not have to renounce the world for the attainment of 
this goal.” 

‘The Emerging Panth’ is Chapter IV of this book. The author 
refers to the divine sanction behind Guru Nanak’s dispensation (page 
137): “Guru Nanak looked upon the new dispensation as distinct from 
the known religious traditions.” “For Guru Nanak, the way to liberation 
in Kaliyuga is the one advocated by him: appropriation of the Name, 
recognition of sykam, and living in accordance with the divine will.” 
According to the author, Guru Angad is an extension of Guru Nanak 
(both physically and spiritually) and promoter of emerging panth whose 
foundation was laid by Guru Nanak. On page 140, the author sums 
up: “ The Guru and Gwrbani, together with the congregation, represent 
a new beginning in the socio-religious history of the world. The bani 
of Guru Angad becomes a profound interpretation of Guru Nanak’ - 
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dispensation.” The road map prepared by Guru Angad is followed by 
Guru Amar Das leaving no doubt that the dispensation of Guru Nanak 
__ Was meant to transcend all the known religious traditions (p.143). The 
T author tries to explain the concept of Aalemi raj of Guru Arjun (p.153) 
and in his concluding remark makes a terse comment on Sikh historians 
(p.156): “Historians of Sikh movement refer to the Sikh Panth as a 
‘state within the state’ in the early seventeenth century. They look at 
the situation ftom outside. Seen from inside, it is ba/emi raj, not ‘a state 
within the state’ but a parallel dispensation not bound by any territorial 
boundaries.” 

Chapter V, “The structure of the Guru Granth Sahib’ deals 
with the classification scheme adopted by Guru Arjun for compilation 
; of the Adi Guru Granth in 1604. The author took-up cudgels to 
differentiate between the Guru and the Bhagat (p.168): “The 
fundamental distinction between the Guru and the Bhagat defined the 
basic structure of the Adi Granth.” Quoting Gurinder Mann and Bhai 
Gurdas, the author states: “Only the most prominent sants like Kabir, 
Namdev, Ravidas, Dhanna and Sain were on an equal level with the 
Sikhs of the Guru.” It clearly establishes the superior status of Sikh 
Gurus vis a vis Bhagats whose compositions were included in Guru 
Granth Sahib. I wish the present situation in Punjab may be resolved 
following the hypothesis put forward by the learned author. 

Chapter VI, “The Guru Eternal’ is the most important Chapter 
of this book. The author traces the historical origins of Guru Granth 
Sahib starting from its compilation as Ad Granth (Kartarpur Pothi) and 
its investiture as ‘Shabad Guru’ of the Sikh Panth by Guru Gobind 
Singh Jee in 1708. The author has established the relationship between 
Guru Granth and Guru Panth, both explicitly and implicitly on the 
basis of historical records. The author falsifies the claims of Namdharis 
in promoting the culture of living Gurus (p.195): “The Guru Granth 
Sahib alone is to be recognized as the visible body of the Gurus, says 
Baba Ram Singh in one of his letters.” The author makes a bold 
ce suggestion at the and of this chapter that Guru Granth Sahib is not 
i £ only relevant but exceptionally relevant for interfaith dialogue. 

Chapter VII, ‘Thus speaks the Guru’ includes translations of 
some selected banis of Guru Granth Sahib. However, I fail to understand 
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why the author has adopted a piecemeal approach in translating Japuji, 
Anand and Sukbmani. 

‘A. study of Guru Granth Sabi’ by Professor J S Grewalisa , 
unique contribution to the Sikh literature. In my view, this book will i 
not only serve as a standard reference work but a ‘light house’ for 
budding Sikh scholars who want to understand the relevance of “The 
Guru Eternal’. I congratulate the author for delineating the message 
of Sikh Gurus without any distortion, Professor P S Kapoor for 
motivating the author to write this book and Singh Brothers for this 
wonderful publication of 21* century. 


a 


O Creator! all that exists is Your own play. 
We cannot say this of any one else. 
As long as Your Light exists in the body 
Yosi speak through the same. ha 
None else can accomplish anything 
Without that Light. 
Let any one try and prove otherwise. 
— Guru Granth Sahib, p 138 
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A STORY OF THE SIKHS 
(PURSUIT OF SOVEREIGNTY) 


A Review BY Pror PHUL CHAND MANAVY* 





Author & Publisher: Har Jagmandar Singh 
Distributors: Singh Brothers, Amritsar 


Pages 320, Price: Rs. 250/- 


The book A Story of the Sikhs, a product of twenty years’ work, 
views the Sikhs and their affairs in an uncommon perspective. Its 
range extends from the earliest times to the present day. 

The Aryans came to India as a healthy, refined and happy race. 
But their joy of occupying a vast land was soon swamped by an 
overwhelming sense of misery. Coming from cold regions, they found 
life in the tropical country constantly miserable. They believed in the 
transmigration of the soul, which meant that they would be reborn 
again and again and suffer endlessly. As a solution to the inescapable 
plight, they developed the philosophy of Moksha, which could be 
achieved only by annihilating all desires, because they bound the soul 
to the world. This made them (the Hindus as they were later called) 
escapist. Escapism, coupled with polytheism and caste divisions, 
caused serious enfeeblement in them and rendered them subject to 
countless invasions and domination by foreigners, that entailed horrible 
atrocities and humiliations, which are always the lot of the vanquished 
people, for two thousand years. Falsehood and tyranny prevailed 
everywhere. 

Out of these conditions appeared Sikhism which believed in one 
formless God and condemned all idolatry. With the passage of time, 
Sikhism developed into an independent religion. A new religion always 
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produces a new nation. Guru Gobind Singh formalized the Sikhs as a 
distinct nation, vested it with an ever-ascending morale and 
inexhaustible energy and launched it into time towards the goal of 
sovereignty. The Guru taught his Sikhs that sovereignty is necessary * 
for the progress of religion, and people divorced from religion are 
always treaded upon. Sikhism faced as much hostility from Hinduism 
as from Islam. Enmity between religions is natural and permanent. 
The law of “struggle for survival” applies to religions as well as living 
organisms. When a religion expands, expansion being a mode of 
survival, it encroaches on the territory of some other religion, and 
then conflict is inevitable. Brotherly coexistence between different 
religions is a myth. The preaching of brotherhood between religions 
is useful for the peace and stability of society. But it is only palliative. 
It rather plants confusion in the minds of people and disables them to 
understand and face reality. 

The Sikhs were locked in a life-and-death struggle for a hundred 
years and ultimately succeeded in establishing their own great kingdom 
under Maharaja Ranjit Singh. Ranjit Singh was a great conqueror and 
a benign king, but his weakness for wine and women was exploited by 
certain cunning men to occupy top positions. After his death, these 
base men who were at the helm of the state, unable to control the 
mighty Khalsa army, felt their positions and lives threatened by it. 
They started war with the British in order to have the army destroyed 
and weakened. The Sikhs lost their hard-earned sovereignty. 

The Sikhs enjoyed significant privileges under the British. But 
the pain of the loss of sovereignty rankled in their mind. Their bravery 
and spirit of sacrifice was exploited by the anti-British leaders, and 
they became involved in the Komagata Maru episode and the Ghadr 
movement and suffered serious losses. They launched a long campaign 
to free the gurdwaras from the Mahants. The Akali Dal and the SGPC 
were born out of this struggle. After many sacrifices and in the teeth 
of opposition from the Hindus, they secured the Gurdwara Act. The 
English framed the Act in such a way that it ensured and sharpened 
the separate identity of the Sikhs. 

Exhausted by the World War, the British decided to wind up 
their empire. They were in a hurry to leave India. The Muslims dreaded 
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the prospect of domination by the majority Hindu community after 
the foreign rulers left. They wanted to have Pakistan or sufficient 
safeguards if they were to stay in India, like those proposed by the 
Cabinet Mission. The English wanted to leave India united. But the 
Congress leaders, representing the Hindus who believed that India 
really belonged to them, were averse to sharing power with the Muslim 
League. They chose to throw away the Muslim majority parts of the 
country so that they could have unchallenged rule over the rest of 
India. This resulted in Partition which “was-the greatest injury inflicted 
on the Indian people in two thousand years”. The British, being 
sympathetic with the Sikhs wanted to give them “political feet”, but 
the Sikh leaders behaved like asses and missed all opportunities to 
safeguard the future of the Sikhs in independent India. The Partition 
uprooted and ruined half of the community and 2 per cent of them 
were killed. 

In the new dispensation, the Sikhs lost their importance and 
privileges and occupied an insignificant place in the game of numbers. 
They waged a long struggle for the Sikh homeland under the garb of a 
linguistic state. When at last the Punjabi Suba was acceded, the state 
lost vast areas and much of its river waters. As time passed, they 
developed grievances against the Centre on account of matters like 
the restriction on their recruitment in the army, the Nirankari incident 
and the distribution of the Punjab river waters. The Akalis started a 
Morcha against the digging of the SYL canal inaugurated by Indira 
Gandhi. Their aim was to strengthen their own political position rather 
than protect the interests of the Sikhs. As days passed, the desire fo1 
sovereignty, which is always present in the Sikh subconscious, was 
aroused; the Morcha became secessionist, and more and more violence 
was indulged in by the protestors as well as the government. All Hindu 
parties started clamouring for the army action. The leadership of the 
Sikh community shifted to the radical Sant Bhindranwale. This was 
something which the old Akali leaders could not bear. To remove 
Bhindranwale became their priority, and they connived at the Blue 
Star Operation with the Centre. Army was launched at the Golden 
Temple and many other gurdwaras, obviously with the purpose of 
teaching the Sikhs a lesson in submission. It resulted in a massive 
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destruction and massacre. This led to greater extremism by the Sikhs 
and crueller suppression by the government. The Sikh anger found 
expression in the killing of Indira Gandhi, which led to anti-Sikh riots 
all over India. The anti-Sikh violence, to speak the truth, was rooted 
in the religious difference between the Hindus and the Sikhs. The 
Rajiv-Longowal Accord was signed and an Akali ministry was installed 


in the state. But the Akalis were not allowed to enjoy power, some of ` 


them were even killed by the Sikh militants. Now the destruction of 
the militant youths became a necessity for the Akali leaders. They 
boycotted the assembly election and thus paved the way for the 
Congress government in the state which tortured and killed large 
numbers of Sikh youths. The separatist movement was crushed; but 
the urge for sovereignty which is embedded in the subconscious mind 
of the Sikhs is indestructible. 

Developments like the Kashmir problem, the war with China, 
the Bangladesh venture, the nuclear explosions, Operation Blue Star, 
the demolition of the Babri Masjid, and the recurring communal 
violence show the direction in which India has been moving and is 
likely to move in the future. As a result of the national tendencies 
and the policies of the leaders, the country has come to the present 
pass. The present scenario — marked by regional and social rifts, 
rampant corruption, declining economy, ever-increasing swarms of 
population and the jingoistic bluster which drowns all voice of sanity 
— does not point to a stable and bright future for this country. The 
time will come, perhaps it will come sooner than expected, when the 
Sikhs will find themselves at the crossroads and will have to decide 
which way to go. 

The book is worth keeping in Sikh homes so that the younger 
generation may know the glorious heritage and high destiny of their 
nation. It can also be a good gift to non-Indian friends as it can help 
them to understand our religion and community better. 
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RESOLUTION ON DEMISE OF Dr GurmiT SINGH, AN IOSS MEMBER 
The news of the untimely demise of Dr Gurmit Singh was 


_ received with a shock by the members of the Institute of Sikh Studies, 
`” Chandigarh. Dr Gurmit Singh was involved in a fatal accident while 


returning to his residence from the High Court Chandigarh. 

The General Body of the Institute in its meeting held on April 
07, 2009, observed two-minute Silence in his memory and offered 
prayers for the departed soul and solace to the members of his family. 

Dr Gurmit Singh was an active member of the Institute and was 
a prominent legal expert who dedicated his valuable time and energy 
to the cause and concerns of the Panth related to the legal and 
constitutional issues such as Section 25 of the Indian Constitution, 
the Sikh Personal Law and the proposed All-India Gurdwara 
Legislation. 

He will be missed in the ready advice he always rendered even at 
a very short notice on all the kega aspects under the consideration of 
the Institute. 

SIKH LITERATURE — PANEL ACCUSES CENTRE OF CONSPIRACY 

Amritsar, June 24. The destruction of rare books and manuscripts 
of the Sikh reference library during Operation Bluestar was part of a 
conspiracy of the Union government to destroy Sikh heritage. This 
was stated by five-member committee that was constituted by Sikh 


organisations to go into the destruction of the books of the Sikh 


reference library in the Golden Temple complex. 
The committee, comprising human rights activist DS Gill, former 
IAS officer Gurtej Singh, Lieut-Gen Kartar Singh Gill (retd), Gurpreet 
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Singh and advocate Amar Singh Chahal, yesterday observed that on 
June 7, after the culmination of Operation Bluestar, the Army fired a 
rocket towards the library destroying the Sikh literature. It said the 
committee had been able to establish this fact after a preliminary probe ~~ 
to establish the conspiracy angle in the incident. 

The committee alleged that before setting the library on fire, the 
Army took away rare books and other items associated with Sikh 
religion and history. l 

The committee felt that there were several contradictions in the 
statements made by the government, which never clarified the exact 
position of the manuscripts that had been lost for ever. 

Advocate Gill said the committee would submit its complete report 
to the SGPC within a month. (Courtesy: The Tribune, June 25, 2009) 

RETAINING UnsHoRN Harr A Basic TENET OF SIKHISM : HC 

Chandigarh, May 30. In a significant ruling, the full bench of the 
Punjab and Haryana High Court today ruled that “retaining hair 
unshorn” is one of the most important and fundamental tenets of 
Sikh. religion. 

The full bench comprising Justice J S Khehar, Justice Jasbir Singh 
and Justice Ajay Kumar Mittal dismissed the petition of Sikh students 
who were claiming admission to the MBBS course at Sn Guru Ram 
Das Institute of Medical Sciences and Research, Amritsar, under the 
minority quota. The petitioners were denied admission by the college 
run by SGPC, for not having unshorn hair. The petitioners had applied # 
for admission for the academic session 2008-09. Out of 100 seats, 50 
per cent seats were reserved for candidates belonging to the Sikh 
minority community. 

Justice J S Khehar held, “For the present controversy, we hold 
that retaining hair unshorn is one of the most important and 
fundamental tenets of the Sikh religion. In fact, it is undoubtedly a 
patty of the religious consciousness of the Sikh faith.” 

Keeping in view the “historical background of the Sikh religion, 
legislative enactments involving the Sikh religion, the Sikh rebat-maryada,4_ 
the Sikh ardas and views expressed by scholars of Sikhism,’ the bench 
ruled that all these views led to one unambiguous answer, that maintaining 
hair un-shom is an essential component of the Sikh religion. 
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The full bench further ruled, such, if a Sikh organisation or body 
decides not to extend any benefit which is otherwise available to a Sikb, 


- to a person who does not maintain his hair unshorn, its determination 


would be perfectly legitimate.” The court ruled that an affidavit sworn at 
the hands of an individual, under section 2(9) of the Gurdwara Act of 


1925, who does not keep his hair unshorn, may legitimately be considered 


an affidavit. The court added that since all petitioners trim their hair or 
pluck their eyebrows, they can legitimately be denied of benefits available 
to Sikhs. (Courtesy: The Indian Express is 31, 2009) 
WITHDRAW GALLANTRY AWARDS: TARLOCHAN 

New Delhi, June 9. Independent MP Tarlochan Singh has aka 
the government to take back gallantry awards from the Army and 
other security men involved in Operation Bluestar in 1984. 

Tarlochan Singh was speaking in the Rajya Sabha on the Motion 
of Thanks to the Presidential address. He pointed out that on the 
25th anniversary of Operation Bluestar, Sikhs in Europe and the US 
are taking out protest marches commemorating the injustice committed 
on the Sikhs. 

The MP has asked Prime Minister Manmohan Singh to move a 
resolution in both Houses of Parliament condemning the attack on 
the Golden Temple. “Simultaneously gallantry awards given to the 


. soldiers and other security personnel involved in the operation should 


also be taken back,” he added. 

Tarlochan Singh said: “Gallantry awards are given to the soldiers 
for fighting the enemy and not attacking your own people.” 

He rejected the government's move for 33 per cent reservation 
for women and said Punjab has already achieved it. “We have elected 
four women MPs out of 13 this time and, therefore, the nation should 
also adopt the Punjab formula,” he suggested. 

Tarlochan Singh criticised the government for not taking up the 
issue of jaziya imposed on Sikhs in Pakistan, and said thousands of 
Sikhs had been ousted from their homes and were living like refugees 
in gurdwaras. “The Indian government has neither sent them any aid 
nor taken up the issue with the Pakistan government.” (Courtesy: The 
Tribune, June 10, 2009) 


~~ 
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FILM ON DruG MENACE, SOCIAL EVILS SCREENED 
Mohali, May 30. The preview of ‘Kab Gal Lavehnge, the latest 
film production by Hardeep Singh, was screened at the auditorium of 
Shivalik Public School, Phase VI, Mohali, on Saturday evening. 
Producer and director of Sikh teligious movies, Hardeep is also a 
member of SGPC. 
. The screening was inaugurated by Punjabi University Vice- 
Chancellor, Jaspal Singh in the presence of Manjit Singh, former Jathedar 
of Sri Akal Takht Sahib, who has written the story-for the film. 
Depicting socio-religious aspects of the contemporary society, 


Hardeep said the film not only deals with drug menace in society, . 


shortfalls in the management of religious institutions and lack of will 
among the social, political and religious ranks, but also spreads 


y 


awareness on social evils and gives a message to the people to * 


contribute positively. 

“The film is a servile prayer to the Almighty that our society 
becomes free from drugs and steps into a bright future by liberating 
itself from such evils,” said Hardeep. 

The lead cast include Hardeep Singh, Talwinder Singh, Jugrajdeep 
Singh, B N Sharma, Parbhjot Kaur and Akaljot Singh. The music for the 
film has been given by Santosh Kataria while the shabads have been recited 
by Harcharan Singh Khalsa, Bholan Kular. Surinder Khan has lent his 
voice for the songs. (Courtesy: The Indian Express, May 31, 2009) 


TURBAN BAN BY US Army — SGPC Cuter WRITES TO PM 

Amritsar, June 18. President, SGPC, Avtar Singh, has urged Prime 
Minister Manmohan Singh and Home Minister P Chidambaram to take 
up the issue of ban on the turban by the US army with the Barack 
Obama government. 

Avtar Singh, in two separate communications to Singh and 
Chidambaram, attributed the decision to a lack of awareness on the part 
of the US army, which had asked two Sikh recruits, Capt Kanwaljit Singh 
Kalsi and 2nd Lieut Tejdeep Singh Rattan, that they could continue in the 
army only after removing their turbans and shaving their hair. 

Captain Kalsi, a doctor, and 2nd Lieutenant Rattan, a dentist, 
were part of an army programme that pays for medical education in 
_ return for military service. One of the affected officers, Rattan, belongs 
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to Amritsar. 
At the time of their enrolment, military recruiters had assured 
y- both men that their turbans and unshorn hair "would not bea problem." 
' However, after serving in the army for four years, the authorities were 
now asking them not to adhere to the basic Sikh identification symbols. 

Meanwhile, the Sikh coalition has launched a campaign to protect 
the right of Sikhs to serve in the US army with their religious identity 
intact. The coalition has launched a signature campaign to garner 
support as the Sikh community was hurt by the decision of American 
army. The coalition had also written to the higher authorities of the 
US army in this regard. 

GOLDEN TEMPLE LOOKALIKE Row 
FILL SAROVAR WITH EARTH, RAZE DOMES: SIKH CONCLAVE 
DERA HEAD TO BE SUMMONED AT TAKHT 

Amritsar , June 20, The Sikh conclave, convened at the behest of 
Jathedar Akal Takht in the SGPC’s Teja Singh Samundri Hall here today, 
directed the gurdwara management to change the design of the Sikh shrine 
at Mastuana, neat Sangrur, by demolishing its four domes and filling its 
sarovat (holy tank) with earth under the supervision of the SGPC. 

Jathedar, Akal Takht, Giani Gurbachan Singh has also decided 
to summon Baba Baldev Singh Sahera, Dera head, Sachkhand, 
Mastuana, and all those responsible for replicating the Golden Temple. 
He directed to change the name of the gurdwara from Sachkhand 
X Mastuana to Gurdwara Singh Sabha, Mastuana. The Jathedar also 

directed the SGPC to ensure that Har ki Pauti, built on the pattern of 
. the Golden Temple, be demolished. He ordered probe to ae forces 
behind the Golden Temple lookalike. 

However, representatives of Sikhs TEAT AT 
Rajinder Singh Khalsa, convener, Khalsa Panchayat, Bhag Singh Ankhi; 
secretary, Chief Khalsa Dewan, Bhai Mohkam Singh, spokesman, 
Damdami Taksal, Kanwarpal Singh, leader, Dal Khalsa, and Dr H S 
Dalgir, former Director, Research, SGPC, said a majority of Sikh 
organisations wanted the demolishing of the entite structure of 
Mastuana's Sikh shrine that looked like the Golden Temple. . 

Bhai Rajinder Singh, Bhai Mohkam Singh and Kanwarpal Singh 
said if the building of Akal Takht, reconstructed by the government 
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in 1986, could be demolished, why "relief" was given to the 
management of Mastuana which violated the Sikh Maryada (Sikh code) 
by replicating the Golden Temple. x 

However, SAD secretary-general Sukhdev Singh Dhindsa's speech 
was interrupted by Sikh leaders. Chairman of the Dharm Parchar 
Committee Tarsem Singh and Rajinder Singh Khalsa, president, Khalsa 
Panchayat, alleged that Dhindsa and SAD (Amritsar) president 
Simranjit Singh Mann were present at the time of desilting from sarovar 
of the Sikh shrine at Mastuana. 

SGPC president Avtar Singh said Sikhs would not tolerate raising 
of the replica of the Golden Temple and management of the Mastuana 
gurdwara had conveyed to Akal Takht that they were ready to change the 
design of the Sikh shrine there. He said the Mastuana management had 
failed to fulfil commitment made to Akal Takht and the SGPC in 1996 
that the architecture of the Sikh shrine at Mastuana would be changed. 

JATHEDAR: ONLY AKAL TAKHT HAS POWER TO IssuE HUKAMNAMA 

Anandpur Sahib, June 21. No Takht, apart from Akal Takht has 
any tight to issue bvkamnama to the Sikh community. Jathedar of Akal 
Takht Giani Gurbachan Singh said other Takhts of Damdama Sahib, 
Huzoor Sahib and Patna Sahib could issue only regional hvkamanamas. 

He was here to preside over concluding ceremony of summer 
camp held at Dasmesh Martial Arts Academy. Akal Purkh Ki Fauj 
had organised this summer camp. 

Talking about the incidents like Dera Sacha Sauda controversy, Baba K 
Bhaniarewala's rising and now replica of Darbar Sahib coming up in 
Mastuana, he said such issues came to fore only duting the SAD rule in 
Punjab as anti-panthic forces made it an agenda to defame the party. 

“The anti-panthic use these tactics (of raising controversial issues) 

during the SAD regime only so as to topple the government,” he said. 
l On issue of replica of Darbar Sahib coming up in Mastuana, the 
Shiromani Gurudwara Parbandhak Committee (SGPC) has been 
directed to ensure that design of building at Mastuana is changed. 

He distributed prizes to 350 students in age group of 14 to 20 œ- 
years participating in the camp. Harmeet Singh was named best boy 
camper, while Harvir Kaur was selected as best girl camper. 

The convener of Akal Purkh Ki Fauj, advocate Jaswinder Singh 
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said students from Punjab, Haryana, Himachal Pradesh and Jammu 
and Kashmir had participated in this camp. 


loka dad 


x 
Letters to Editor 


“A MARTIAL Secr or Hinbus” 
Dear Editor, 
I enclose a cutting from newspaper, Washington Post of 29" March 
2009, giving an alarming picture of growing number of young Sikhs, 
who ate discarding Sikh identity of Keshas and Turban. If this alarming 
situation continues, what is the future of the Sikh religion? 
According to my thinking, political power and religion depend 
on each other for their subsistance. Please see how Jews, once a 
dispised community, are now a force to reckon with, with an 
independent state of their own. The Muslims ruled over India, 
converted Hindus to Islam by force and by political will. After 1947,- 
Hindus got a new lease of life. Gods like Hanuman, Ganesh, Vaishno 
Devi have been popular and even Sikhs seem to worship them. Last 
year, a Sikh offered about 2 crores of Rupees to Bala ji Mandir of 
South India. On the other hand, not many Hindus know the unique 
sacrifice of Guru Tegh Bahadur, who gave his life without any order 
to compulsion, but for justice. Gandhi ji going to jail is give so much | 
publicity and projected as pioneer of Non-violence. 
I think the second reason for young Sikhs removing their turbans 
“ts the adverse effect of the Sikhs who have migrated to UK, USA and 
Canada. When they come to India, they are mostly shaven, and they - 
display and boast so much of their superiority, that the villagers get - 
so impressed that most of the people do away with their turbans. 
Third reason is frequent display of Aérpans on all Sikh functions. 
The people who watch the naked Airpan think that their Gurus might - 
have preached the importance of only irpan, which is wrong, It should 
be used as a symbol. Guru Gobind Singh has clearly written in Persian 
as follows: 
“When all peaceful methods cannot solve a problem, then it is 
justified to use sword.” l 
Guru Gobind Singh Jis father Guru Tegh Bahadur peacefully 
sacrificed his life, but it did not make any dent in the cruelties of 
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Aurangzeb. Guru Gobind Singh had no alternative but raise sword to 
destroy that evil. 

The fourth reason is that most of the so-called schedule castes , 
had embraced Sikhism. But most Sikhs don’t treat them as equal. So 
they are embracing the Nirankari or Radhaswami sect. 

I had a dictionary which gave definition of Sikhs as “A Martial 
Sect of Hindus”. How wrong it is! 

. Rachhpal Singh Sodhi 
11201, Devereux Manor Ln 
Fx Station, VA 22039 - USA 
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EDITORIAL 


THE GOLDEN EDIFICES 


GAJINDAR SINGH 





The gold-washed shining cupolas and marble-laid pavilions of 
our gurdwaras beckon the faithful to enter therein with a sense of 
pride and belonging, which is, indeed, their objective, to create. and 
sustain among the faithful, a confidence and optimism along with 
devotion. Much has been written in criticism of the construction- 
Babas for using resources of the community for erection of massive 
edifices. The common devotee does feel satisfaction and elation that 
his place of worship is in no way less attractive and glamorous than 
others’. It reinforces his relationship with the Guru. To’ understand 
this phenomenon, you may detect as much pride as dedication, if not 
mote so, in those who escort their relatives and friends to the shimmering 
beauty of the Durbar Sahib at Amritsar and other equally magnificent 
prayer halls. The display of huge posters of various shrines across the 
world with their typical Sikh architecture gives a sense of identity and 
security to the ordinary Sikh, which has been achieved by the kar-seva 
rendered by the construction-Babas, one after the other. Of course 
the Babas could have done it more meaningfully, without inflicting 
damage to the nation's heritage values, had they been adequately 
counselled by those who allowed them rather a free hand. Nevertheless, 
the aesthetics of a place of worship does create an atmosphere of 
serenity and meditation. 

The trend of the construction activity is not a recent occurrence. 
Our revered Gurus embarked on an ambitious project to create huge 
complexes at Goindwal, Tarn Taran, Amritsar and Anandpur Sahib, to 
mention a few. Many other centers mushroomed with the flourishing 
of the Sikh movement. During the Sikh rule, not only were superb 
buildings erected but provided large endowments for their upkeep. 
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Splendid buildings were created at Sn Amritsar, Nankana Sahib, Hazur 
Sahib, Punja Sahib, Patna Sahib, Tarn Taran and many other locations. 

To expect the construction Babas to diversify their energies to 
mote vital sectors of religious training and spiritual upliftment of the 
Sangat, or in the educational field and technical research projects, 
hospitals and health programs is not fair. Theit expertise is confined to 
construction activity only. There are the education-wala Babas and 
medical Babas and &irfan Babas who do service according to their 
chosen field. Their vision is, of course, blurred according to their limited 
education and revelation. And those who scream at the top of their 
voices may rather explain why the Babas were not strictly checked in 
the initial stages on their distorting the approved code of conduct, the 
Panthic Rehat Maryada and why more competent agencies were not 
activated to take up the vital welfare programs for which funds are no 
constraint. What is required is the will and honest devotion to serve 
the Guru. 

There is rampant lethargy and indolence for which we are all 
responsible. Our Gurdwara management committees should have had 
exhaustive plans to use massive funds at their disposal for such 
activities. We are losing opportunities and sliding backwards in 
comparison to other communities by our lack of initiative and drive. 
Not only are we losing on vision but our congregations are comparing 
it with the voluntary efforts of other communities, providing avenues 
of opportunities and are evaluating our concern (or lack of it) with 
others. The impact on the simple minded man-in-the-street is quick 
and lasting, evident in Punjab today. Every other day, there are 
unsolicited copies of the Bible, well printed and illustrated, Hanuman 
Chalisia and other Vedic or Yogic literature pushed into one's mail 
box. The Sikh literature, though more to the point and soul stirring, is 
very seldom available in that spirit, in spite of people desiring to know 
about Sikhism. By a massive effort, the Mahants have been got rid of, 
but the human weakness for converting our gurdwaras into fast-buck- 
making institutions is keenly alivel 

Like the Hebrew nation, the Sikhs have suffered constantly at 
the hands of aggressive regimes. The Jews learnt their lesson to 
withstand the resentment of the gentiles, but steadily built the 
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infrastructure for the new generations, in education to excel not only 
in Sciences, Technology, Economics and Finance, but in creating a 
harmonized model, equally surpassing in the Fine Arts and Ethics 
with deep devotion to their national cause. Their intense sensitivity to 
the repeated holocausts continues to be conveyed to coming 
generations, to be self-dependent and keep them aware of the fact 
that there are no permanent friends or foes. Each one has to fend for 
oneself. It was revealed centuries ago to the Sikhs by their revered 
Gurus in the maxim: Frighten none; Fear none. Our blood soaked 
history is repeated each time in our Ardas but the youth need more 
waking jolts. ; 

Likewise, instead of heeding to all counsels, the Sikhs have 
ignored the signs of stiff competition and grossly neglected developing 
the caliber of the youth to counter-match it. In their stark carelessness 
and ignorance, they prefer consumerism and spending on material 
comforts. They have not built a defensive mechanism and the coming 
generations will float to greener pastures and emigrate to make their 
fortunes. We are already beset with a deep ctisis of very few eligible 
grooms with high education and growth prospects for the aspirations 
of our better qualified girls who have little choice within the community ` 
and drift to alternatives beyond, to marry and settle in life. Conversely, 
the few well placed young men have a field day to choose their brides, 

..g according to their fancy and whims. Divorces and separations are 
' increasing, spreading misery in families due to incompatibility. Many a 
time one stops by a group of youngsters to ask about their ambitions 
and objective in life and what the future holds for them. Usually they 
look sheepish, uninformed, without a clue or set priorities about the 
dark future in which they have no place or active part to play. Equipping 
them to face stiff competition in the market is a far cry. For one thing, 
the transition from the simple agrarian farm life or traditional small 
scale family business routine to the present day cut-throat competitive 
_, scenario is rather too fast a change unless adjustments are made and 
s requisite training imparted to qualify for the struggle ahead. They get 
no direction from their elders or peers. We have not provided any 
mechanism to impart guidance and assistance to the youth on mundane 

as well as spiritual plane. 
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Our gurdwaras were not mooted as mere prayer halls but were 
developed as centers to provide advice and support, shelter and food, 
first aid and meditation to the needy. But these have gradually become a 
dens of meaningless rituals and superstitions. Our Gurus guided the 
Sikhs to modify their trades and professions to more profitable sources, 
by which the Vanjaras and other entrepreneurs prospered until the caravan 
system of communication lasted in peaceful and orderly civic order. 

Now our gurdwaras are deficient in all spheres. The priests do not 
study the scriptures and have no solutions to the problems of their 
inquisitive and more enquiring congregations. Their sermons are confined 
to the borrowed puranic themes which have mostly no relevance or bearing 
to the present dilemma faced by the people around. That source of 
knowledge which could inspire and aspire to higher achievements is bunged Ba 
by the incompetence of the Bhaji, eternally busy with akhand paths of a 
superstitious crowd, which have become their main lucrative source of 
income. What is needed is to change the attitude of the custodians of our 
gurdwaras to play a constructive role. For that, the priest has to be alert 
and efficient, properly educated, knowledgeable and competent to assume 
the role ofa guide and philosopher to his community and command respect, 
which at present he totally lacks. He survives on the meager allowance 
grudgingly paid by those who enjoin undue hardihood and crude lifestyle 
as the seeming vittues and the destiny of a priest. In fact, the need is for 
better facilities and emoluments to those who volunteer for that role. Till 
then, the devotees throng for that ill-service to the ill-trained, semi-literate oe 
Babas, who exploit simple folks with immature sermons and plant more 
superstitions. 

That is a typical scenario which requires remedial action as quickly 
as possible. Such elements only spell narrow mindedness for the 
revolutionary religion of Guru Nanak who erased ambiguous and 
pointless traditions and rituals. The Tenth Master foresaw this very 
virus of Bzpran-ki-reet in his famous caution to the Sikhs. Sikhism has 
roots with Hindu background as much as it imbibed from the Islamic 
culture and took a decisive turn on its own axis. In the present scenario, “ 
however, we are leaning heavily on Hindu roots in total abandonment - 
of the equally rich Islamic extraction. 

Instead of the blame game for this decay, for which the young 
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patents of, the new generation Sikhs are equally accountable along 
with the community leadership, let there be remedial spiritual 
‘Yteconstruction. The young parents are themselves incapable of 
transmitting the spirit of Sikbi to the children and the main prop of an 
efficient gurdwara system is sorely missing. The entire gamut of 
information and practice of Sikbi has to be revamped. At the cost of 
repetition, the onus must be placed on the Gurdwara managements, 
which should identify the weaknesses in our system and strengthen 
the failings at the earliest. Despite modern educational facilities, the 
urge for more research and deeper understanding of the accomplished 
youth to explain gursikbi, the Sikh spirit is ebbing, their strength of 
gj convietion is fading and the unique upbeat, optimistic nature of the 
F Bighteenth Century warriors is missing. The present-day Sikh is wanting 
in the mystique of Guru Nanak’s total discipline of ‘Hukm? After 
Guru Nanak, the charisma of Hukm was practiced by all succeeding 
Masters till Guru Gobind Singh invoked the whole and unquestioning 
obedience of the Sikh, all over again. The modern educated youth has 
little value for history. He takes Hukm as blind faith. He calls it 
fundamentalism in copy of other religious disciplines. He also fiddles 
with reinterpretation of Gurbani to suit himself. Guru Nanak built 
the edifice of Sikhi on Hukm. That charm and strength of total 
dedication and whole heatted restraint and nevet-say-die is gone from 
his character which brought the Sikhs laurels in the battlefield as well 
“as in the agrarian and business ventures and entrepreneurial skills based 
on that confidence which comes with faith. Without the discipline of 
Hukm, even a marginal entrepreneur finds it hard to progress. 
The Gurus always appointed worthy persons to disseminate the 
cause and source of Sikhi to the congregations. Such an efficient 
religious pivot is the need of the hour. While we claim the disbandment 
of professional priesthood in Sikhism, out ill-paid granthis are a pitiable 
lot. It should not weaken our guidance about the buoyant Sikh angle 
of its philosophy to our lay members. Let us work out a role model of 
-X the true representative of Si&hi in each Gurdwara for a uniform spread 
of the Gwr-sabd and healthy tiaditions as out bid for the coming 
generations. 
a 


IDENTITY AND DIALOGUE - BABA FARID AND 
THE SIKH GURUS IN SRI GURU GRANTH SAHIB 


M P TERENCE SAMUEL* 








INTRODUCTION 

Baba Farid was the disciple of Khwaja Qutub-ul-Din Bakhtiar | 
Kaki who was the spititual successor of Sheikh Muin-ud-Din Chisti, P 
the founder of Chisti order of Sufism in India. Under the guidance of 
Bakhtiar Kaki, Farid learnt theology and later assumed the mantle of 
his spititual guide at Delhi after the death of Bakhtiar Kaki. After 
some time, he left the mantle to Jamal-ul-Din of Hansi and proceeded 
to Ajodhan, the present Pakpattan. Farid was instrumental in the 
process of democratization of Islam and he disseminated the Chisti 
ideology to the common masses. The Chisti ideology emphasizes love, 
tolerance and openness among otber such virtues. The Chisti order is 
also known for the following principles, viz, 

Obedience to Sheikh and / or Pir 

* Renunciation of the material world 

- Distance from worldly powers 

* Musical assemblies 

* Prayer and fasting 

© Service to humanity 

* Respect for other devotional traditions 

* Dependence of the Creator and not the creation 

© Disapproval of showing of miraculous feats 


One of the main reasons for Farid’s success lies in his use of ” 


* Professor at Visav Bharti University, Santi Niketan; previously at Madurai 
University, Madurai, Tamil Nadu - 625021, E-mail: terence_mp@yahoo.com 
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local dialect, Multani Punjabi (Lehndi) to reach out to common masses, 
says Pashaura Singh. He composed his songs in Punjabi dialect. These 
ye songs were intended to be used at the time of worship. They influenced 
the population, particularly the women, who used to sing these simple 
verses while doing their daily work. Attar Singh says, “Sheikh Farid 
consciously and deliberately restricts his choice of poetic image to the 
topogtaphy and social and institutional life native to the people of 
Punjab. His verses are deeply imbued with the colours and flavours of 
the rural Punjab. Similarly he adopts poetic forms of søka (Dobra) 
and shabad (Bishanpada) which ate not derived from any alien tradition. 
In all these three aspects, language, imagery and form, germane to the 
character of a poetic style, Sheikh Farid aspires towards a quality of, 
-* what can be called for want of a better term, Punjabism.” 

On the one hand, it seems that Farid was imbued with the 
elitist theological learning that he had from his Sufi masters. On the 
other hand, he seems to have been so immersed in his own local 
tradition and conditions. It can be said that the traditional Islamic and 
Sufi understanding of the reality and the organic cultural understanding 
of reality converge in Farid to make him a dynamic personality. The 
tension between these two aspects can also be witnessed in some of 
his compositions; that, at times, he seemed to have been so absorbed 
in the tradition, practices and ideology of Islam and Sufism, and at 
other instances, he drew upon local imageries to explain the absurd 

~X and transitory nature of human life. Najm Hossain Syed says, “The 
setting of Farid’s verses takes place in the midst of his immediate 
experience.... The imagery is usually drawn from the busy working- 
day of common living. The hum of associations from the sweat of the 
farmers or other working men is a subtly contrasting accompaniment 
for the almost abstentions aloofness of Farid’s basic rhythm.” Thus 
the tension and the confluence of his traditional education and his 
organic nature are quite evident in all through his works. 


Basa FARID IN GURU GRANTH SAHIB 

a According to legends, scholars opine that Guru Nanak met Sheikh 
Brahm or Farid Sani, the twelfth successor of Baba Farid, in Pakpattan 
and secured the writings of Baba Farid which have been incorporated 
in Guru Granth Sahib. However, quoting Prof. Siddiq Kalim, Ahmad 
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Salim states that Guru Nanak requested Sheikh Brahm the permission 
to include Farid’s sas in the great book he had almost prepared by 
then and that Baba Farid’s søkas were later collected by the third Guru. “{ 
In Guru Granth Sahib, four shabads and 112 shkas of Baba Farid — 
have been included. Out of the four shabads, two ate in Raga Asa, one 
in Raga Suhi and the other in Raga Subi-La&t. Out of the 130 shkas 
that are situated in the Raga Jajiawanti under the title ‘Shkas — Sheikh 
Fan@, scholars are divided in their opinion regarding the number of shkas 
ascribed to Baba Farid. Some scholars asctibe to the view that 112 slokas 
are by Sheikh Farid, and the other 18 søkas are by the Sikh Gurus on the 
ideas of Farid. But, Gurbachan Singh Talib, in his foot-note to ska 127 
of his English version of the Guru Granth Sahib, ascribes the same to 
Guru Nanak according to the Puratan Janam-Sakhi; thereby making the + 
number of s/okas of Baba Farid to 111 and that of the Sikh Gurus to 19. 
As said in the introductory passage, the compositions of Farid 
in Guru Granth Sahib seem to suggest him as the ardent follower of 
the practices, tradition and ideology of Islam and Sufism. He says, 
Farid, thou shameless truant from worthless is thy lifes tenor: 
Never hast thou come to the house of God (Mosque) to pray. 
Wake up betimes Farid! Perform thy ablutions, engage in prayer. 
(Shokas 70-71, Guru Granth Sahib, p 1381) 
Here, he adheres to the view that the duties enshrined in Islamic 
tradition, such as Namag (ritual prayer), Wagu (ablutions before prayer) 
and visiting the mosque regularly, should be followed scrupulously. 
As a scholar educated in Islamic thought-traditions, he uses the 
religious symbols, such as Hell and Heaven (S/okas 1, 98 and 58), 
Satan (S/&a 15) and the accountability of life on the Judgement Day 
(Slokas 38, 100), to explain his ideas. These aspects suggest his leaning 
towards the traditional learning in Islamic tradition. However, an 
instance suggested by Sandeep Singh Bajwa will enlighten this aspect 
further. “A Student asked Baba Farid if singing was lawful and proper. 
He replied that, according to Islam, it was certainly unlawful, but its 
ptopriety was still a matter of discussion.” This alleged instance shows 
that he tried to mediate between the orthodox Islam and the Sufi way 
of life. But all along the course of his life, Farid seemed to have written 
many devotional songs with regard to the idea of God. This shows 


IDENTITY AND DIALOGUE — BABA FARID AND THE SIKH GURUS... 9 


that he preferred Sufi form of worshipping the idea of God by way of 
composing and singing the devotional songs and couplets. 

Alongside, as a Sufi saint, he is also seemed to be concerned with 
Sufi attire. In søka 103, he says, “Farid, tear thy clothes to strips; 
assume coarse woollen wear. Assume whatever wear will bring near 
the Beloved.” In ska 126, he expresses his anxiety by asking the 
question, “What wear to adopt, the Lord’s love to win?” The woollen 
attire of Sufis stands to mean for their simplicity in material affairs 
and putity in mental and spiritual affairs. On the other hand, he also 
ctiticizes and condemns the hypocritical attitude of the Sufis who 
wear woollen clothes, thus: 

Saith Farid: Those who carry the prayer-mat on their shoulders 

And wear rough wool, 

But bear daggers in their hearts and with glib tongue utter falsehood — 

These are bright outside but have the dark night in their hearts. 

(Shka 50, Guru Granth Sahib, p 1380) 

It shows that though Farid adheres to early Sufis’ dress code, he 
does not seem to approve of all the Sufis who wear wool as saintly. 
Such inherently apparent contradictions mark the vibrant character 
of the compositions of Baba Farid. Though they seem to be 
contradictions at first sight, a close encounter with his ideas prove 
that it is not so; for he does not seem to ascribe to the linear way of 
thinking. That is, for him, every instance is to be understood 
<. contextually rather than traditionally or textually. 

Keeping the principles of the Chisti order, Farid affirms, “My 
body in penance is macerated’ (Sloka 51) and further says, “Penance has 
left my body a skeleton” (S/oka 90). On the other hand, he invokes 
the idea of God, thus: 

Lord! Farid begs this of Thee: 

Give me not to hang on anothers door for favour: 

Should such be Thy will, take then this life out of my body. 

(Sloka 42, Guru Granth Sahib, p 1380) 

< That is to say that, though fasting and renunciation of material 
world are the way of the life of a Sufi of Chisti order, he does not 
extend these principles to the extent of negation of self; rather he 
tties to assert his self through the hardcore practice of the principles 
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of the Chisti order. In other words, though he allows his body to 
emaciate and macerate through penance for the sake of realizing the 
principle of God, he asserts and preserves the dignity of the body and4~ 
the self through the worldly affairs. In the following slkas, he opines, ` 

Farid, the lanes are muddy; the Beloved’s home far; 

Yet my love for Him is deep. 

If I stir out, my cloak shall get wet; 

If stay back, am I false to my love. 

Let the cloak be drenched through; 

Let it rain ever so much — 

Go I must to meet the Beloved, 

So my love proves not false. 

. (Slokas 24 and 25, Guru Granth Sahib, p 1379). 

The above skas, along with sioka 42, precisely indicate his 
position towards the aspects of body and self. As said above, he keeps 
the material and spiritual aspects always in tension. Though he tries to 
abandon the earthly virtues for realizing the principle of God, he keeps 
the worldly aspects alive and conscious when they pertain to the secular 
affairs of this world. 

Further, Farid highlights the transitory or temporal nature of life 
along with its melancholic subtleties. This seems to be the towering 
feature of his compositions. When he says, 

Behold, the entire world is by suffering gripped: 

From my honse-top I saw, in each home is this fire raging. aC 

(Sloka 81, Guru Granth Sahib, p 1382) 

The views melancholy as the all-pervading aspect in all the human 
lives. However, quite interestingly, he perceives life with a sort of 
accountability to the ‘next’ world. Hence, this life is no waste for him 
but it is to be lived through ethically and devotionally. He raises a 
question in søka 38, thus: 

When God asks thee to render thy account, 

What wilt thou say was thy lifes doing? 

(Guru Granth Sahib, p 1379) X 
He answers the same through the following s/oka. 
Farid: only the good deeds by us in this world stand by us in the next. 
(Ska 100, Guru Granth Sahib, p 1383) 
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Here, the word ‘next’ does not mean the karnie rebirth as proposed 
by the Indian thought systems. Rather it denotes the Islamic idea of 
Y- Judgement Day and the life aftermath either in the Heaven ot in the 
Hell. As this life is accountable, though melancholic, Farid prescribes 
three ways and means to live it, namely, 1) regular observance of 
duties prescribed by Islam (S/okas 70-72), 2) normative ethics [S/okas 
7(Humility and forgiveness), 18(Non-greedy), 22(Iruthfulness), 
28(Simplicity), 29(No envy), 16, 60 & 117(Forbearance)] and 3) the 
devotion to the idea of God (Shkas 21, 27 40). But, keeping with the 
Sufi tradition, he gives more emphasis to devotion and ethics than to 
the rest of these two aspects all through the compositions that are 
available in the Guru Granth Sahib. It is quite evident that whenever 
4 there is a rumbling within him in choosing between the orthodox Islamic 
position and the Sufi position, as noted earlier, he chooses tke latter 
and not the former during the crucial circumstances. 

In the ethical aspect, though he seems to asctibe to the meek virtues, 
the theme of strength and might overrides them all. For example, when he 
talks about the virtue of forbearance, he prescribes thus: 

Make forbearance thy bow and bow-string; 

The arrow too of forbearance — 

(Ska 115, Guru Granth Sahib, p 1384) 

That i is, the forbearance is described here with its in-built tension 
to go off the mark when the tension exceeds the equilibrant force. 

~£ The forbearance, which Farid speaks about here, is not eternal rather. 
it may be lost and it may become violently mighty when the equilibrium 
achieved by a human to resist the temptation to react is lost at a certain 
point. He subscribes to this view in søka 117, when he says, 
(Make forbearance thy lifes ideal; learn hard this lesson; 
‘Thus wilt thou become a mighty river, not a petty channel, 
(Guru Granth Sahib, p 1384) 
Farid calls forbearance as “secret strength none will know.” (Sloka 
116, Guru Granth Sahib, p 1384) Thus it becomes quite clear that the 
_« so-called meek virtues are coupled with the ‘noble’ (Nietzschean 
terminology) virtues. Though the meek virtues may seem to be the 
symptom of withdrawal at first sight, Farid couples the same with its in- 
built potential strength to be a creative critique. In one of the shkas, he 
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says, 

Farid, if thou be possessed of noble wisdom; 

Backen not thy hfe’ record. Bi 

Look into thy hfe, what thy deeds are. 

(Sloka 6, Guru Granth Sahib, p 1378) 

Here, Fatid speaks about the usefulness of the noble wisdom to 
be a critique. The word ‘noble’ possibly suggests the Faridian idea of 
‘secret strength’ that one attains through virtuous living. Thus Farid’s 
insistence of ethical aspects need not be construed as the symptom 
of weakness but it presents itself with the combination of being the 
critique of society as well as of the individual self in order to evolve 


a creative humanity. = 
t 


IDENTITY AND DIALOGUE: BABA FARID IN GURU GRANTH SAHIB 
Medieval Punjabi poetry emerged and evolved as two distinct 
and parallel lines, one as the Islam-inspired and the other as the Sikh- 
inspired, says Attar Singh. Further he continues that religion was the 
central theme for both of them and that it acted as a progenitive 
element and as a factor for sustaining group boundaries. However, 
both the trends operated with the similar themes within their own 
systems, such as religious dissent and secularization of religion. Thus, 
Attar Singh comes to a conclusion that “In their articulation of religious 
dissent and protest, as also in the deep influence of the folk-poetic 
traditions upon them, these two (Sikh and Islamic streams of Punjabi b- 
poetic traditions) seem almost to converge upon a single point. But in 
their drift towards conventionalism of their respective traditions, the 
two started drifting away from each other too.” This is about the whole 
of medieval Punjabi poetic tradition, as envisaged by Attar Singh. 
Analyzing the compositions of Farid in Guru Granth Sahib, it 
becomes evident that Baba Farid and the Sikh Gurus concur with the 
following aspects, namely, 1) Monotheism, 2) Dissent against the 
elitism and clericalism, 3) Opposition to gradation of human beings 
through different standards, 4) Devotion to the idea of God, 5) Ethical x 
concerns and 6) Acculturation of language and tradition of the 
common mass in their poetic expressions. Apart from the above-said 
aspects, Baba Farid and the Sikh Gurus concur in their view on the 
meditation of the idea of God too. Though this aspect is called as 


i 
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‘Nam Simran’ in the Sikh tradition, Baba Farid also emphasizes this 
are in his compositions (Sheikh Farid, Asa 1, Guru Granth Sahib, 
Yp 488 and Soka 53, Guru Granth Sahib, p 1380). 

However the eighteen s/okas of the Sikh Gurus, (or 19 sokas as 
per the version of Gurbachan Singh Talib), which are interspersed 
between those of Farid’s, explicate the difference of opinion of the 4 
Sikh Gurus on the compositions of Farid (Guru Nanak, Guru , 
Amardas, Guru Ramdas and Guru Arjun) wherein they felt that his 
views were in direct conflict with theirs. Scholars are of the opinion 
that this marks the beginning of literary criticism in Punjabi literature. 
The element of literary criticism also portrays the issue of identity 
that was constructed by the Sikh Gurus for themselves and also their 
intention to engage themselves in dialogue with other belief systems. 
Also the preservation and inclusion of Farid’s songs in Guru Granth 
Sabib shows the remarkable qualities of the Sikh Gurus to initiate 
dialogue and peace among the warring sects, says Gurbachan Singh 
Talib. Also, the issue of identity which the Sikh Gurus wanted to 
construct and affirm through their genealogy becomes evident through 
the careful analysis of the interceptions of the Gurus to Farid’s songs. 
This can be evidenced through the inception and affirmation of Guru 
Nanak’s ideas in Guru Amardas’ compositions (S/okas 52 and 104) 
and in Guru Ramdas’ composition (S/ka 121) which are interspersed 
among the compositions of Farid. Further, Guru Arjun, apart from 
his own responses to Farid’s s/okas, seems to have incorporated four 
of Guru Nanak’s compositions, which are also found elsewhere under 
Var Maru, Siri Raga and Slokas in Guru Granth Sahib, as responses to 
Farid’s slkas. These aspects clearly show that the third, fourth and 
fifth Gurus preserved, affirmed and continued the ideas of Guru Nanak 
in the midst of the sas of Baba Farid and thereby constructed a 
distinct Sikh identity of their own in contrary to the then existing 
Vedic and Islamic identities. On the other hand, it should be made 
clear that the silence of the Sikh Gurus on most of the søkas of Baba 
Farid, apart from their 18 or 19 responses, and the inclusion of Farid’s 
compositions in the compilation of Guru Granth Sahib seem to suggest 
the possibility that the Gurus concur with the views expressed by 
Farid in his s/okas which were not otherwise responded by the Gurus. 
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In the following passages, where and how each of the four Sikh Gurus 
concurs with and differs from the views of Farid shall be studied. At 
the outset, it is to be clarified that this study takes into Conden N. 
only the søkas that ate situated under the title ‘S/kas — Sheikh Farid 
and the shabads of Baba Farid and hence the article is limited in its 
scope as it does not try to enumerate all the ideas of the Sikh Gurus 
that pervade in the entire gamut of the Guru Granth Sahib. 

1) BABA FARID, Guru NANAK AND GURU RAMDAS 

The skas 32, 113, 120, 124 and 127 are ascribed to that of 
Guru Nanak. Out of the five shkas, slokas 32, 113, 120 and 127 are 
situated next to that of Farid’s, as response to the preceding ska of 
Farid. Quite interestingly, the søka 124 is situated next to that of \- 
Guru Amardas’, as a response to his views expressed in s/okas 122 and a 
123. As noted earlier, the first four shkas of Guru Nanak also find 
their place elsewhere in Guru Granth Sahib and the last one is traced 
in Puratan Janam-Sakhi by Gurbachan Singh Talib. Apart from the said 
five sfokas, Guru Nanak’s ideas are quoted by Guru Amardas and Guru 
Ramdas in their slokas 52 and 104 and 121 respectively. 

In shka 32, Guru Nanak counters the idea of Farid that portrays 
the insecure and vulnerable life of the woman. Farid used to compare 
the human life with the female or bride (S/okas 1, 33and 54), the death 
with the bridegroom (Séka 1) and the wedlock or marriage as the 
claim of life by death (Skas 1 and 63). The plight of life-female is As 
portrayed, in these sokas, as frail and fatally subordinate to the | 
bridegroom (S/oka 1), as insecure (S/okas 1 and 31) and as 
circumstantially limited to gloominess (Sfokas 1, 31, 33, 54 and 63). 
Though such a description of the female seems to be so dismal, it also 
suggests the possible sorry state of women in feudal system of the 
medieval period. Particularly, the ska 31, to which the response of 
Guru Nanak has been added as søka 32, says thus: 

She who finds comfort neither in the husband's home nor in the parents’, 

Neglected by her love — what kind of wedded wife would she be? ee 

(Guru Granth Sahib, p 1379) ” ` 

Here the alienation of the wedded woman from her own parents, 
from her own in-laws and ftom her own husband is indicated. Pashaura 
Singh compares the Faridian idea of wedded wife with that of the 
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sabu-suhagan, a sect of Sufis who dress like the young bride to indicate 
> their supposed marriage with the Beloved God. Ahmad Salim is of 
- the opinion that the sentiment of love is subdued with the fear of 
rejection in Farid’s compositions. However, the unresolved question 
here is how and where from the alienation of the woman or her fear of 
rejection springs. The possible sociological answers could be that the 
alienation of the woman springs from her unrewarded or unrecognized 
labour in either of her homes and from the fact that the human elements 
in the woman are not even recognized in either of her homes. In other 
words, the primacy of the human elements (including the human 
labour), which go unrecognized or unrewarded or without rewarded 
x Suitably, is indicated in this søka of Farid. Though Farid also 
` emphasizes the primacy of the idea of God over all the beings of the 
world, he proclaims the primacy of the human elements in the process 
of realization of the God-principle. This aspect shall be further studied 
during the course of this article. For the above-said søka of Farid, the 
interspersed søka of Guru Nanak says thus: 
In the Husband’ home or the Parents’, ts she her Lord’s — 
the Lord inaccessible, unfathomable. 
Saith Nanak, the happily wedded wife is one on whom falls 
favour of her Lord above desire. 
| (Sloka 32, Guru Granth Sahib, p 1379} 
Here, in this ska, Guru Nanak seems to bring in the idea of the 
primacy of the divine to alleviate the fear of alienation of the wedded 
woman. Also, the phrase, ‘happily wedded wife’, silences the 
unrecognized human elements and the unrewarded labour of the 
woman and expects the anxious wife to be happy and content with 
what she has in order to obtain the favour of the supreme power. 
Further, Guru Nanak suggests that the woman belongs to the God, 
and not the vice-versa, wherever she is. This idea of Guru Nanak 
suggests the primacy of the divine over the human elements and the 
K human dependence upon the idea of God even in secular aspects. 
The same dialogue between Baba Farid and Gutu Nanak, on the 
prithacy of human elements versus the primacy of the divine, continues 
in the søka 112 of Farid and Guru Nanak’s response to it in søka 113. 
The ska 112 of Baba Farid reads thus: 
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Prayer done in the first part of the night is like the flower; 

Prayer continued in the night the fruit thereof. 

These blessings of the Lord descend upon those that keep vigils in prayer. ~ 

(Guru Granth Sahib, p 1384) 

Here, Baba Farid suggests that one reaps the fruit of the labour 
(blessings of the Lord) through laboured prayer. This proposition is 
distinct from the earlier feminist tenor, on the same theme, by Farid. 
That is to say that Farid is confident of achieving the blessings of the 
Lord through laboured prayer unlike the previous case where the 
wedded wife was futile in her efforts to be at home either in her patents’ 
home or in her in-laws’ home. Even if Pashaura Singh’s comparison 
of Farid’s idea of wedded wife with that of sahw-suhagan is taken for 
granted, the two cases (S/okas 31 and 112) bring out different results; for X 
‘the woman is not cared for by her Beloved in the first instance and whereas 
in the second instance, the Lord’s blessings are assured upon the one who 
offers laboured prayer. In his response to the said Farid’s søka, Guru Nanak 
proposes the third alternative to this issue and says thus: 

The Lord’ blessings out of His hand forced may not be: 

Some may not get these even though awake; 

On some He may confer these shaking them out of slumber. 

(Soka 113, Guru Granth Sahib, p 1384) 

Here, Guru Nanak suggests that it is not the labour that brings 
the desired result but it is due to the will and the grace of God that 
one is blessed. Guru Nanak nullifies the efforts of the human, in the% 
process of realization, by saying that even the one who does not labour 
hard to realize God may be conferred with the blessings of the God if 
God wills so; and that some may not get it even if laboured hard. In 
sloka 111, the probability of realizing the blessings of God is linked 
with ‘fortune’ by Guru Arjun. That means the issues other than the 
labour, such as the will and the grace of God, also play a pivotal role 
in the realization of the blessings of the principle of God. 

Here, one has to distinguish between the aspect of human labour 
that is spent on the realization of the God-principle and the creative-% 
aspect of labour that is spent on changing the reality. Guru Nanak, 
here, seems to be averse to the former aspect of labour which comes 
close to the ascetic ideals. But, by keeping open the possibility of the 
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blessings of God even for the one who does not labour to realize the 
God-principle, Guru Nanak seems to accommodate the physical 
labourers and the working class people into the fold of the sacred 
realm who were kept outside of it earlier. Though Farid also attempted 
to include the common masses into the realm of the sacred during his 


. life-time, his approach to the idea of God seems to be rather 


conventional to the ideals of Sufism. 
Further, the same dialogue between Baba Farid and the Gurus 
continues through the shkas 119 to 121. In.sloka 119, Farid says, 
In separation from God my body burns like the oven; 
My bones flame like firewood; 
To find union with the Beloved 
Could I walk till my feet be tired, 
Would walk on my head. 
(Guru Granth Sahib, p 1384) 
In the above søka, Farid suggests the process of continuous 
perseverance as the path for realization. In this søka, he is of the 
opinion that the principle of God is a transcendental one and so he 
aspites to persevere hard to realize the ultimate principle. This shows 
Farid in the light of his ‘vairagya to achieve God-tealization. Quite 
contrastingly, Farid also holds the diametrically opposite view to the 
above-said view too. For, he says, 
Farid, why wanderst thou over wild places, 
Trampling thorns under thy feet? 
God in the heart abides: seek Him not in lonely wastes. 
(Shka 19, Guru Granth Sahib, p 1378) 
Here, Farid holds a very different view to the one that he expresses 
in søka 119. That is, the principle of God is held to be immanent 
within oneself and so Farid questions the wandering mendicants who 
seek the Being outside their beings. Here, he seems to suggest ‘sahaja 
as the way for realization. So it is evident that Farid holds the idea of 
God as both transcendent and immanent, though he gives, contextual 
stress on each of these aspects. The same sort of opinion is offered by 
Guru Nanak in response to Farid’s søka 119, thus: 
Thou needst not burn thyself like the oven nor put in flames thy bones: 
Why torture thy poor limbs? Behold the Beloved in thy own heart. 
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(Soka 120, Guru Granth Sahib, p 1384) 
Thus, both Baba Farid and Guru Nanak are in unison when the 
acknowledge the principle of God as immanent and so they hold the | 
notion of ‘sahaja as the way for realization. However it is also to be 
noted here that Guru Nanak also undertook Udass though he is also 
of the opinion that the God is within oneself. On the other hand, 
though Farid expresses his aversion to wandering in search of the 
principle of God, he also keeps the options of penance and 
perseverance open for realizing the Being in tune with the Sufi ideology 
in spite of his acknowledgement that the idea of God is immanent in 
oneself. These aspects witness the possibility that though Farid insists 
upon the primacy of personal labour in the realization of the Being,- 
and though Guru Nanak emphasizes the primacy of the divine in‘ 
realization, they keep the option open to the respective alternative 
also. This is further evidenced by the ska of Guru Ramdas which is 
situated next to that of Guru Nanak. In søka 121, quoting Guru Nanak, 
Guru Ramdas says, 
I seek the Lord elsewhere — Behold! He is here with me: 
Saith Nanak, the inaccessible may not be approached, 
But the Divine guide may grant a sight of Him. 
i (Guru Granth Sahib, p 1384) 
When Guru Ramdas says “the inaccessible may not be 
approached, But the Divine guide may grant a sight of Him” as the 
idea of Guru Nanak, the God is supposed to be transcendent of the 
human self while the God is also considered as immanent by Guru 
Ramdas as per the first line of the above søka. Though the above 
sloka seems to suggest the contradiction between Guru Nanak and 
Guru Ramdas on the idea of God, actually, the apparent contradiction 
postulates the position of the Sikh Gurus to aécept the idea of God 
as both immanent and transcendent. The above discussion exhibits 
the openness of Baba Farid, Guru Nanak and Guru Amardas to accept 
the possibility of the alternate within their systems of thought. 
Further, in søka 126, Farid seems to ask some questions in search’ 
of concrete answers with textual precision. He asks, 
What the word, what the qualities, what rich jewels of speech? 
What wear to adopt, the Lord’ love to win? 


w 
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(Shoka 126, Guru Granth Sahib, p 1384) 

Though Farid knows that the answers to the first three questions 

lie in the ethical means, as already discussed, still he seems to be in 
seatch for precise answers with his in-built and child-like innocence 
of the genius (S/ka 128). Though, as a Sufi, he considers the woollen 
wear as the cherished one before the idea of God (Sha 103), he tries 
to evolve out of his own traditional learning, as the søka 126 suggests. 
The idea of ‘becoming’ out of his own being seems to be the attitude 
of Farid in this søka. In response to this, Guru Nanak offers his non- 


textual but commonsensically ethical suggestions, where he also 


quantifies the aspect of forgiveness instead of qualifying it (though 
Farid asks the question in qualificatory terms), as follows: 
The word is humility, the quantity forgiveness, 
Sweet speech the jewels: 
Sister, wear these ever — then alone will thy Lord be thine. 
(Shka 127, Guru Granth Sahib, p 1384) 
The above-said sloka of Farid suggests that though he being a 
highly learned and educated theologian, Farid seems to have not 
satisfied with his education and learning; instead he tries to evolve 
new interpretative answets, away from his systemic thinking, to the 
disturbing questions, whereas, in the case of Guru Nanak, he hinges 
upon the ethico-spiritual tradition to offer new insights to the oft- 
repeated questions. It shows that while Baba Farid, Guru Nanak and 
Guru Ramdas converge in their opinion at times, they also tend to 
differ too at certain points. This sort of convergence and drifting away/ 
of sticking to a position and keeping the alternate option cpen for 
further consideration holds that the issue of identity and dialogue is 
neatly maintained by both Baba Farid, Guru Nanak and Guru Ramdas 
in Guru Granth Sahib. 
I) BABA FARID AND GURU AMARDAS 
5 slokas of Guru Amardas are interspersed among the søkas 
of Farid in Guru Granth Sahib as responses to the ideas of Farid. 
Among those 5 s/kas, as noted earlier, two shkas of Amardas, namely, 
slokas 52 and 104, respond to Farid’s ideas quoting the ideas of Guru 
Nanak. This particular aspect clearly affirms that Guru Amardas 
continues the ideological standpoint of Guru Nanak in his 
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compositions. It also portrays the intention of Guru Amardas to 
continue the distinct ideological movement started by the first Guru. 
Such a gesture of the third Guru helps to keep the Sikh movement | 
started by the first Guru as a linear one along with its own contextual 
variations. The adoption of Guru Nanak’s idea by the third Guru in 
his compositions and their inclusion in Guru Granth Sahib also suggest 
the intention of the later Gurus to affirm, preserve and continue the 
distinctness of the Sikh identity that was founded by the first Guru. 

The first response of Guru Amardas to Farid’s ideas comes against 
the following søka of Farid: 

Farid, those who thought not on God when the hairs on head were black, 

Rarely may they turn to Him while gone grey: y 

Show love to the Lord while the hue of youth is still on thee. m 

(Shka 12, Guru Granth Sahib, p 1378) 

It portrays the idea of Farid that one, who does not bend to the 
idea of God in the tender age, can not do so in the old age. Farid 
proposes that one should be initiated towards the idea of God in the 
youthful age. He emphasizes this idea many a time in his works: 

Farid! Time when thou couldst garner merit, wast thou engrossed in the 

_ world. 
(Shka 8, Guru Granth Sahib, p 1378) 

I fear not the loss of youth were not the Beloved’ love lost; 

(Stoka 34, Guru Granth Sahib, p 1379) iS 

Saith Farid: In youth this life-female loved not the Lord: 

Grown in years, she died. 

l (Shka 54, Guru Granth Sahib, p 1380) 

In all the above søkas, Farid’s emphasis on youthfulness becomes 
clear. Such an emphatic idea of Farid also indicates his intention to 
know the idea of God through formal learning process which is 
associated with the tender age. As he was initiated towards the idea 
of God by his mother and as he was tuned to metaphysics and theology 
by his Sufi masters at his young age, Farid is also of the opinion that 
the ‘age factor’ plays a crucial role in the realization of God. As 
envisaged in the precedent section, the dialogue between the primacy 
of the individual labour and the primacy of the divine towards the 
realization of God-principle is continued by Guru Amardas, against 
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the opinion of Farid, here, following the leads of Guru Nanak. Farid’s 
opinion about the ‘age factor’ is repudiated by Guru Amardas in the 
“y following sloka which succeeds that of Farid in Guru Granth Sahib. 
Farid! The Lord with hair black or grey may be served, 
as to Him one may turn. 
This devotion comes not of man’s own effort or desire. 
This cup of the Lord's love comes to any 
He choose to offer. 
(Sloka 13, Guru Granth Sahib, p 1378) 
Guru Amardas, in the above søka, denies Faridian idea of the 
ptimacy of the human labour and interest in the realization of the 
„principle of God, as was the same with Guru Nanak. Alongside, he 
“xX also repudiates the ‘age factor’ in the realization of God; for him, all 
the human life-time is okay to realize God. He suggests that the will 
and the grace of God, and not the human effort or interest or the 
youthfulness, are the operating factors in the process of God- 
realization, by continuing the Sikh legacy as suggested by Guru Nanak. 
The rebuttal of the ‘age factor’ by the third Guru also encapsulates 
the rejection of formal learning, which is associated with the age, in 
the process of God-realization; thereby it keeps open the possibility 
of informal, experiential and non-methodical aspects, such as bhaki, 
the will and the grace of God, in the process of God-tealization. And 
_ through these alternative aspects, Sikh Gurus thrived in the religious 
X phenomenon by bringing forth the idea of God to the ‘un-initiated’ 
masses. Thus, it seetns that the third Guru continues the idea of the 
first Guru with regard to the process of the realization of God. While 
Guru Nanak touches upon the issue of ‘labour’ in the realization of 
God-pnnciple, Guru Amardas extends the issue further to the ‘age 
factor’, in the dialogue that is held between Baba Farid and the Sikh 
Gurus. By proposing the ‘age factor’ as a non-issue in the process of 
God-tealization, Guru Amardas seems to reject the formalism and 
conventionalism which are associated with it and thereby he tries to 
_XK accommodate the ‘un-initiated’ people (who are not attuned to formal 
learning) and the subaltern masses into the realm of the sacred. 
In the second instance, Guru Amardas counters the following 
sloka of Farid: 
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Farid, my body in penance is macerated — 
Not a drop of blood will ooze from it if cut; 
Those dyed in God have no blood left in them. 
(Shka 51, Guru Granth Sahib, p 1380) 
This søka also proposes the Faridian view of the primacy of 
human efforts (that is, through penance) in the realization of God. To 
‘this søka, Guru Amardas retorts as follows: 
This frame is all blood; 
Without blood a body may-not be. 
Fear of God emaciates the body, 
Banishes from it the blood of greed. 
As fire purifies metals, so does fear of God cast out impurities of foul 
thinking. 
. Saith Nanak: Those alone look comely who in God’s dye are soaked. 
(Shoka 52, Guru Granth Sahib, p 1380) 
Farid holds the view that the penance, through which the 
realization of God is undertaken, emaciates and macerates the body 
to the extent of making it bloodless. The idea of ‘bloodless body’ is 
used here by Farid to portray the severity of penance that a Sufi 
undergoes to realize God. However, Guru Amardas counters the 
imaginary exposition of Farid through the commonsense that a body 
can not live without blood. Further he inverts the Faridian view of 
macetation of body by saying that the emaciation of the body is due 
to the fear.of God and not otherwise. The Faridian cause for the 
realization of God-principle, that is, maceration of body, is turned 
into an effect by Guru Amardas through enabling the ethico-spiritual 
principle to operate. Guru Amardas cites, here, the fear of God as the 
ptincipal operating force of ethics, as the fire is used to extract purified 
metal from its ore; that is, the metaphor of fire is handled by Guru 
Amardas as the agent of purification. 
` Contrary to the usage of the metaphor of ‘fire’ by Guru Amardas, 
Farid compares fire with worldliness that clouds thought and vision, 
in shka 3. In another instance, Farid says, 
In separation from God my body burns like the oven; 
My bones flame like firewood; 
(Sloka 119, Guru Granth Sahib, p 1384) 
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Here, Farid identifies the sensation of burning and flaming with 

the separation from the God. Farid associates fite and its aspects with 

“yworldliness and non-Godliness, respectively, whereas the third Guru ` 
associates it with purification and Godliness. 

The same sort of contrariness is explicit in the dialogue that goes 
among Baba Farid, Guru Nanak, Guru Amardas and Guru Arjun, in 
the usage of the word ‘dye’. Farid opines, in søka 51, that “Those 
dyed in God have no blood left in them.” At the first instance, Guru 
Amardas also affirms this idea in søka 52, as follows: “Fear of God 
emaciates the body.” However, while quoting Guru Nanak in the same 
sloka, he has come out with a different idea which reads as follows: 
“Saith Nanak: Those alone look comely who in God’s dye are soaked.” 

~€Guru Arjun follows the line of thinking of Guru Nanak and says, in 
sloka 108, thus: l 

The purest of wears comes to those dyed in God’ dye. 

(Guru Granth Sahib, p 1383) 

While Baba Farid and Guru Amardas proclaim the view that the 
Godliness emaciates the body, Guru Nanak and Guru Arjun subscribe 
to the view that those dyed in God look comely and perfectly. While 
the former view (of Baba Farid and Guru Amardas) expresses the 
severity of Godliness, the latter view (of Guru Nanak and Guru Arjun) 
expresses the pleasant aspects of Godliness. This aspect shall be further 
elaborated in the next section where the dialogue between Baba Farid 

Xand Guru Arjun is taken up for study. . 

Once again, the dialogue on the issue of traditional and formal 
learning in the process of God-realization is continued by Guru 
Amardas, in søka 104, in response to the following søka of Farid: 

Farid, tear thy clothes to strips; assume coarse woollen wear. 

Assume whatever wear will bring near the Beloved. 

(Soka 103, Guru Granth Sahib, p 1383) 

In the said søka, Farid assumes the mantle of the Sufi and holds 
the view that the idea of God will be realized if one adheres to. the 

_xSufi attire. Here, Farid, unhesitantly, exhibits his distinct identity as 
the ardent follower of Sufi tradition. However, in order to explicate 
the distinctness of the Sikh identity from that of the Sufi identity, 
Guru Amardas, quoting the first Guru, questions the Sufi standpoint 
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on the woollen wear and then explains the philosophical standpoint 
of the Sikh religiosity through the søka 104, as follows: 
Why tear off thy silken robes; why wear wool? 
Saith Nanak, within the course of daily life in the home 
Mayst thou attain to the Beloved, if thy heart be pure. 
(Guru Granth Sahib, p 1383) 
Here, the Sikh way of life and the Sikh way of the realization of 
God have been further explicated. Earlier it was seen that Guru Nanak 
and Guru Amardas try to accommodate the working class and the 
‘un-initiated’ subaltern masses into the realm of the sacred. In 
continuance of the same standpoint, Guru Amardas describes religiosity 
as the moderate living of the householder, here. It is to be noted here 
that none of the Sikh Gurus denote religiosity as the separated or 
secluded or renounced way of life as it was the case of the ascetic 
. versions of the Semitic religions or the Vedic thought-pattern. However, 
the moderate living, prescribed by the Gurus, is laced with ethical 
concerns. The Sikh religiosity, as explicated here in the above shka, 
intends to realize the idea of God through the course of moderate 
living of the householder, combined with ethico-spirituality. In 
opposition to this Sikh ideal, Farid’s devotional religiosity is coupled 
with the fear of rejection whereas in Sikh ethos it is marked by an 
enthusiastic fervour and faith in the grace of the idea of the God. 
Here, in this søka, the dialogue on the issue between the traditional 
learning and the ethically moderate living has been nicely handled by 
the Sikh Gurus and the possibility of the realization of the principle 
of God through the ethico-spiritually moderate but truthful living along 
with the grace of God has been proved by the Sikh Gurus beyond doubt. 
Thus, the Sikh religiosity and identity has been clearly expressed by the 
Sikh Gurus while continuing the inter-religious dialogue with Baba Farid. 
Apart from the above-said three s/okas of Guru Amardas, his 
other two shkas have also been interspersed under the title ‘S/okas — 
Sheikh Farid; but they are not of the type of responses to the Farid’s 
sloka(s). Rather, quite interestingly, the ska of Guru Nanak has been 
situated as a response next to the two shkas of Guru Amardas. The 
said two s/okas of Guru Amardas read thus: 
The sight of the swans swimming excited in storks the desire for emulation. 
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The poor storks got only drowned, head downwards. 
(Soka 122, Guru Granth Sahib, p 1384) 


~~ I sought companionship with one whom I took to be a great swan: 


I would shun him had I known him for a wretched stork. 
(Sloka 123, Guru Granth Sahib, p 1384) 
The above two s/okas also find their place as the compositions of 
Guru Amardas in Wadbans-ki-Var 4 at page 585 of the Guru Granth 
Sahib. Here, Guru Amardas seems to classify the birds in contention 
into a hierarchy; and he seems to accept the swan and reject the stork 
metaphorically. However the søka of Guru Nanak is interspersed next 
to the s/okas to clear the apparently negative contention of Guru 
Amardas that the differential nature among the beings of the world is 


~ in-built with hierarchy and gradations. The søka 124 of Guru Nanak 


reads as follows: 

Talk not of swans and storks — His grace alone suffices: 

Saith Nanak, should He so wish, crow He may turn to swan. 

(Guru Granth Sahib, p 1384) 

In søka 123, Guru Amardas suggests his intention to antagonize 
the existing relationship. Quite interestingly, here, the antogonizer is 
at fault for perceiving the stork to be a swan by mistake; but he throws 
the blame on the stork. However, Guru Nanak, in the shka 124, - 
suggests to keep the antagonism at bay as he ascribes ‘change’ as the 
inevitable aspect of reality through the working of the will and the 


“grace of God. Further Guru Nanak also holds the view here that the 


oS 


differential nature between the beings of the world does not presuppose 
their hierarchy or gradation before God. Baba Farid also holds such a 
view against the antagonistic tendency of the humans in the following 
Slokas. 

Speak never a rude word to any — the Lord Eternal in all abides: 

Break no heart — know, each being is a priceless jewel. 

Each heart is a jewel; evil it is to break any; 

Shouldst thou seek to find the Beloved, break no one’s heart. 

(Slokas 129 and 130, Guru Granth Sahib, p 1384) 

However, the difference between Guru Nanak’s idea and that of 
Baba Farid, here, is that while the former advocates the shunning of 
antagonism due to the working of the will and the grace of God, the 


26 Abstracts Or Siku Sruptes: Ocr-Dec 2009 / 541 NS 


latter resolves to shun antagonism through the affirmation of the 
immanent aspect of the idea of God. Though Guru Nanak also affirms 


the Faridian idea of equality of all beings of the reality before God < 


elsewhere in Guru Granth Sahib, Guru Nanak and Baba Farid, here, 


stress the different aspects of the cause for equality. Though the idea . 


of God plays the central role for the advocacy of shunning antagonism 
by both the saintly thinkers, they handle the problem differently in 
their means to achieve the same, here, in this particular context. Though 
the above-said s/okas of the Sikh Gurus affirm the non-equality among 
the creations (among swan, stork and crow) of God, the humanly 
perceived inequality is portrayed as temporal and apparent by them 
and, in turn, they suggest that the apparent inequality can be moderated 
and trans-formed by the will and the grace of the God-principle. The 
standpoint of Baba Farid and that of the Sikh Gurus need further 
clarification here. That is, Baba Farid seems to nip in the bud itself 
the antagonistic ideas of the humans from the standpoint of absolute 
idealism. Guru Arjun also holds to the same standpoint when he asks, 
“Whom to cavil, when in all He is manifest?” in søka 75 (Guru Granth 
Sahib, p 1381). But Guru Nanak treats the issue differently from the 
standpoint of transcendental idealism by holding the divine as an active 
principle. 

Also, the ska of Guru Nanak suggests that though the creations 
are seemingly graded in the world of objects, they are not so but equal 
before the idea of God as the grace of God is supposed to be with all 
the beings of the world, whether they are apparently low or high in the 
hierarchy of the world of objects. In other words, the ska of Guru 
Nanak opines that non-equality exists in the world of beings and not 
before God; since the world of beings is the manifestation of the idea 
of God, there can be no inequality among the creations before God; 
rather the inequality and gradations are human suppositions and these 
suppositions ate subject to change with the interference of the will 
and the grace of God. Guru Arjun also subscribes to this view in søka 
75. Thus, tt becomes evident that the dialogue was not only conducted 
by the Gurus across the boundaries but also within their system also 
in order to evolve the space for dialogue with critical consciousness; 
that the views of the Gurus ate also subjected to critique by the other 
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Gurus also suggests the democratic space for dialogue within the Sikh 
system. That means the Guru Granth Sahib provides a vibrant space for 
‘rinter-gtoup and intra-group dialogue so as to maintain the identity as well 
as to keep it open for differences in order to evolve a dynamic reality. 
HI) BABA FARID AND GURU ARJUN 
As in the case of Guru Amardas, Guru Arjun does not respond 
to Farid’s notions anywhere quoting Guru Nanak. Rather he responds 
to Farid elaborately on his own while continuing the earlier Gurus’ 
ideological standpoint. 
In the first instance, he responds to the following sloka of Farid: 
Farid, make thy mind straight from ups and downs of passions: 
_ Then mayst thou escape the furnace-blast of hell. 
x (Sloka 74, Guru Granth Sahib, p 1381) ' 
Farid is more concerned, here, with the flattening of emotive 
aspects. Further, the sublimation of passions is linked by Farid to the 
well-being in the next-world. In response to the above søka, Guru 
- Asjun does not address both the issues raised by Farid directly as it is 
the case of his earlier Gurus. Rather, Guru Arjun responds to Fand by 
explaining the cosmological and ontological standpoint of his earlier 
Gurus, thus, in the søka 75: 
Farid, the Creator in the creation abides, the creation in Him. 
At whom to cavil, when in all He is manifest? 
(Guru Granth Sahib, p 1381) 
x Here, as discussed above, he concurs with Guru Nanak in stating 
that the world of beings is the manifestation of God and that there 
can be no inequality among the beings of the world before God. He 
adds further that the creation also abides in God. That means, while 
the idea of God is manifested in all the beings of the world, the beings 
also abide in Him. In other words, the Whole (the God) exists in the 
parts (creations) and the parts exist in the Whole. Thus, Guru Arjun 
tefutes the notion of Farid that there exists a world beyond. When 
Guru Arjun asserts that the creations abide in God, he seems to repudiate 
_#the idea of hell as existing apart from Reality; also, he repudiates the 
notion of evil as the God-principle is manifested in all the creations. 
He elaborates this idea further when Farid says: 
Behold, the entire world is by suffering gripped: 
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From my house-top I saw, in each home is this fire raging. 
(Shka 81, Guru Granth Sahib, p 1382) 
In response to the above ska, Guru Arjun adds the folowing 
two shkas ; 
Farid, this world is so inviting; 
In its midst is a garden-spot of poison-bearing plants. 
This poison injures not those blessed with the Master's grace. 
(Soka 82, Guru Granth Sahib, p 1382) 
Farid, this hfe is full of delights with this body beautiful: 
Rare are those bearing love to the Beloved. 
_ (Sloka 83, Guru Granth Sahib, p 1382) 
Farid, in søka 81, opines that the world is filled with suffering, 
That is, he invigorates the aspect of suffering with the notion of its x 
all-pervasiveness. Guru Arjun accepts this opinion of Farid partially 
in sloka 82. However, he also concurs fully with the view of Farid in 
sloka 110, when he says, 
Farid! the world to all kinds of stresses is subjected; so art thou: 
He alone escapes this who is under Allah’s protection. . 
(Guru Granth Sahib, p 1383) 
Though Guru Arjun accepts that suffering is also the aspect of 
worldliness, he does not accept it as ever-permanent in human life. 
Rather, hinging on the ontological and cosmological standpoint of the 
genealogy of Guru Nanak, he affirms that the world, the life in the 
_ world and the body are beautiful (as they are the manifestations of the J- 
idea of God) where there is also. the poison-bearing aspects. Further, 
he is quick to add that the poison does no harm to the one who / 
which is blessed by the grace of the God. Thus, the suffering is 
neutralized by Guru Arjun with the notion of grace of God. Also, 
concurring with the earlier Gurus’ standpoint of the primacy of the 
divine over human efforts, he opines that it is not the devotion to the 
God that saves one from the poison but the grace of the God-principle. 
This aspect of the primacy of the divine is further stressed by 
Guru Arjun when he responds to Farid’s assumption of wearing woollen -x 
clothes to please God. That is, in response to Farid’s søka 103, Guru 
Arjun, in søka 105, says, 
Farid! Those proud of worldly greatness, wealth and looks, 
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Will of the Beloved remain deprived, as sandhills of rain. 
foe (Guru Granth Sahib, p 1383) 
As seen earlier, to the same sioka of Farid, Guru Amardas, quoting 
Guru Nanak, prescribed the moderate living of the life of the 
householder as religiosity. However, Guru Arjun responds to Farid 
through teleological arguments. It should be noted here that while the 
first four Gurus concentrated on the evolution of a distinct religious 
identity based on devotion, Guru Arjun, as the compiler of Adi Granth, 
seems to philosophize and summarize the major currents of the 
thoughts of his earlier Gurus into a system of thought; it seems that 
he concentrates more on the metaphysical exposition of reality, in his 
-x tesponses to Farid, than trying to explicate reality merely through the 
devotional aspects. 

In the søka 105, though Guru Arjun accepts the transitoriness 
of human aspects, he also holds the view that God is deprived for 
those who are proud of their worldly merits. In other words, as the 
human actions are endowed with God’s will and as the will of God 
partakes in the meritorious actions of the humans, Guru Arjun holds 
the view that the humans are not supposed to be proud of their worldly 
greatness; that is, human pride in merits denies the working of God’s 
will in the meritorious actions, and it eulogizes such merits as the 
outcome of the human work without the involvement of the will of 
God. So, Guru Arjun is averse to human pride in worldly greatness as 
it does not recognize the working of God’s will in the achievement of 
the greatness and wealth. On the other hand, this sort of human pride 
may also pave the way for the consideration of worldly greatness in an 
individualistic/individualized manner rather than perceiving it with 
the holistic attitude with regard to the society/reality at large. Further, 
in søka 109, he explains this notion further, as he says, 

He alone shall enter the court Divine whose will to Allahs will is bent. 

. (Guru Granth Sahib, p 1383) 

\ The above s/oka suggests that the humans do not converge 

automatically with the will of God but by their endeavour to-do so, 

though God is potential to make it to converge with His will Dr 

Gopal Singh translates the above søka as follows, which illumines our 
thought further on this aspect: ` 
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And if thou (also) Lovest thy Gods Will, 

thou art ushered into the Presence of God. , 

Though the Sikh idea of Hukam suggests the prevalence of the} 
will of God over that of all the creations, Guru Arjun also propounds, 
here, that God’s will has to be loved by the humans. Baba Farid also 
holds the similar view as that of the idea of Hukam, when he opines, 
in søka 84, 

What power in the river to flow this way or that? 

Gods Will guides its course. l 
(Guru Granth Sahib, p 1382) 

As opposed to the transitory nature of the human pride, bending 
of the human will to the God’s will/Loving the God’s Will is preferred, 
by Guru Arjun in søka 109; that is, when the human loves and bends fr 
overarches to the will of God, it is considered as non-transitory as the 
overarching human is supposed to enter the court of divinity /feel the 
presence of God. Teleologically, it means that the will of God operates 
through the human when (s)he loves/bends to the will of God; that 
the individual has to tune himself/herself with the reality. Rather if 
the individual prefers not to love/tune himself/herself with the will 
of God, it means that the presence of God will be absent from such 
human deeds; such human deeds are individualistic in nature and they 
are not communistic. So it may even prove to be havoc for the social 
reality. In other words, the will of God does not operate merely through, . 
human endeavours and merits, but it does so when they overarch with 
the will of God. This view of Guru Arjun echoes in the following 
Sloka of Farid also: 

Look to the grass under thy feet: 

Be like it cut and trampled. 

Then wouldst thon enter the portal Divine. 

(Shka 16, Guru Granth Sahib, p 1378) 

Though Guru Arjun does not explain the agonizing process of 
bending or overarching to the will of God, Farid expresses it clearly. 
Though Guru Arjun and Baba Farid explain the process of entering - 
the court of divine/presence of God through teleological and 
metaphorical means respectively, they seem to mean the same when 
they concur in their opinion that “hard is the way of life of devotees” 


} 
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(Slokas 2 and 111). 

Further, Guru Arjun adds four s/okas, as responses, to the following 
sloka of Baba Farid: 

Farid, though alive, art thou no better than dead — 

Thou hast not arisen from sleep at dawn to pray; 

Thou hast forgotten God, but know God has not forgotten thee. 

(Sloka 107, Guru Granth Sahib, p 1383) 

Here, Farid subscribes to the view that even when one forgets to 
do ambrosial prayer to God-principle at the early hours of the day, the 
God will not forget the said human. To this particular ska, Guru 
Arjun responds with the following four shkas, thus: 

Listen Farid! the Lord ever abides lovely, eternally fulfilled. 

The purest of wears comes to those dyed in God’ dye. 

(Sloka 108, Guru Granth Sahib, p 1383) 

Farid! bear joy and sorrow alike; cleanse thy self of evil thoughts. 

He alone shall enter the court Divine whose will to Allahs will is bent. 

(Ska 109, Guru Granth Sahib, p 1383) 

Farid! the world to all kinds of stresses is subjected; so art thou: 

He alone escapes this who is under Allahs protection. 

(Shoka 110, Guru Granth Sahib, p 1383) 

Farid! our hearts in the world are dyed that is worthless; 

Hard is the way of life of God’ devotees, 

That by supreme good fortune may be attained. 

(Ska 111, Guru Granth Sahib, p 1383) 

In the above four shkas, Guru Arjun, apart from the already 

discussed details, holds the view that as God is self-sufficient, it is not 

necessary to please Him. As seen earlier, though Guru Arjun, in søka 

75, responded differently to Baba Farid for his intention to keep the mind 
in equipoise, here in ska 109, he seems to affirm Farid’s view. 

The idea of ‘dyeing in God’ needs further elaboration hete, as 
indicated earlier in the section ‘Baba Farid and Guru Amardas’. The 
aspect of ‘dyeing in God’ needs to be studied as a continuation of the 
teleological argument of Guru Arjun.. As seen earlier, the ‘dyeing in 
God’ is coupled with the devotee’s experience to love/bend to the 
will of God. While this experience is equated by Farid and Guru 
Amardas with the emaciation of the body, Guru Nanak and Guru 
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Arjun equate it with comeliness and purification. On the one hand, 
the emaciation of the body indicates the agonizing experiences one__ 
undergoes when the individual tries to overarch with the Whole; on | 
the other hand, the comeliness and purification comes as the 
consequent effect of the ethical sublimation of the individual to the 
Ideal will. Also the idea of will of God is an active principle, according 
to the Sikh Gurus, which is laced with the dynamics of change. Thus, 
it is now evident that Baba Farid and the Sikh Gurus come closer in 
their opinions on various issues related to the theistic explanation of 
reality and also they drift away from each other according to their 
conformation to their respective identity. 


CONCLUSION . A 

The inclusion of the compositions of Baba Farid in Guru 
Granth Sahib and the interspersion of the slkas of the Sikh Gurus 
among the slokas of Farid primarily suggest that the Sikh Gurus were 
not averse to the idea of dialogue beyond their identity; it further 
suggests that though the Sikh Gurus were open to the inter-religious 
dialogue, they were critical wherever necessary. Though Baba Farid is 
considered as the pioneer of Punjabiat literature and Punjabism, the 
interceptions of the Sikh Gurus to Farid’s sas suggest that the Sikh 
Gurus try to construct a distinct Sikh religiosity apart from the one 
that exists through the compositions of Baba Farid. 

Further, as seen earlier, there exist some differences among + 
the authors and also within the author. They seem to be contradictions 
at first sight. Rather they need to be construed as differential treatment 
of a subject according to the context. By this way, one will be able to 
appreciate the richness of the text. The contextual treatment of a 
subject and the consequent variations within the text portrays the 
vibrancy of the text. By enabling the multiple voices to be heard within 
the text, the Guru Granth Sahib has shown the way as to how to keep 
the text open for differences/contradictions and dialogue while , 
preserving the identity too. l l = 


SAHAJ IN GURBANI 


SADHU SINGH* 





Guru Sahiban contributed a lot for the ever forward march of 
civilization. They improved the society of the day and their teachings 
would continue to do so till human beings are human beings. They 

~ refined the rustic dialect and expressed their divine thoughts in the 

~ language of the people. Many new words were coined which enriched 
the Punjabi vocabulary. This way Guru Sahiban enriched the language 
and used it for preaching and writing. It was known as Saat Bhasa. 
The word Sahaj (HUH, HIH, Ale) comes to us from Buddhist scriptures. 
Its meaning was equivalent to Mokhash (salvation). The Budhist did 
not believe in the existence of God. For them the attainment of Sahaj 
was the summum bonum of life. After the eclipse of Buddhism from 
India, Sahaj lost its original meaning but in the everyday usage it 
conveyed the meaning of ‘slow’ and ‘spontaneous’. For centuries 
together many emotive words have been used which conveyed deep 
meanings in the social and cultural life of the people. Many of these 

~~ have lost their original meanings because of the race for the materialistic 
achievements. The word Sahaj falls in this category. 

The creator lives in the creation. Nature is an open book for the 
whole creation. There is no haste or hurry in Nature. Every living or 
non-living being, goes according to the divine law which we may call 
Sahay. In living beings the cause of good health is Sahaj. The absence 
of Sahaj results in illness in human beings, unrest in the society and 
upheaval in the world. Every human being lives in his/her unique 

; universe. The gateway to this unique universe is Sahaj. This helps us 
to understand the mystique of this world and beyond. The pilgrim on 
the Sahaj path never goes astray. Any one can experience this and 
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realize the wonderful power of Sahaj. 

In Gurbani, Sahaj conveys the meaning of ‘slowly’, natural 
behaviour, innate peace, bountiful, but it is especially used in the oud A 
of self-knowledge ‘or self-realization. The following quotations from 
Gurbani would illustrate different meanings of the word Sahay: 

In the sense of inherent or innate nature: 

Ms è 3 ah froet afs adie Gar & nog o ArT (aT) 

For, even if one waters the neem-tree with Nectar, 

It changes not its nature. 

In the sense of idea, good sense and discretion: 

Hon afenr afe ue fag noA agot ate I: H: 3) 

If the Lord's Praise comes out spontaneously, 

It ts accepted, else it is all vain prattle. oe 

In the sense of enlightenment and spiritual knowledge: 

aH Hon St Gur fee Aor HOA St ATE | (MTSE) HTS 3 

Through mere deeds poise comes not to the mind, and, 

Without poise, one's doubt is stilled not. 

ad osa Te uane AeA Gua feo non fea ate II 

Says Nanak: "Thus, by the Guru's Grace, 

Poise comes to the mind, and in it Cherish thou thy Lord. 

ae fas non a Gurnee veg ferarabart ate (Ae ™: H 3) 

Without the Guru, Poise comes not in the mind: 

Ask the Wise ones if thou may. 

In the sense of bliss and delight: 

uge ue nfo Han d Toye us ufe (A: H: 3) + 

(Enter thou) the Fourth State (of Bliss) 

And like the God-wards gather it in thy skirt. 

In the sense of supreme God: 

Hud ma Het Het afon ANTE garfe (AT a: H: 3) 

They, the Ever-pure, Sing the Lord's Praises, night and day, 

And merge in the Lord's Name the natural way. 

In the sense of without making any effort: 

Afsdd 3 wheat noa Ast His sehr Sara I PSE) 

Attain have I to my Lard, all-too-spontaneousty. A 

And, within my mind, rings the music of Bliss. 

In the sense of natural way: 

A fag dfe p noA dfe aver fag a mfe 11 (Sta ASTES H: 3) 

Yea, whatever happens, happens spontaneously, but one Knows not why. 
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Hon Hat Hon He 11 (ST HSH: 3) 

(The God-man) sleeps in Poise; he is in Poise, even while awake. 

In the sense of easily and leisurely: 

vats gma Hae afar we AE I (A aes) 

Says Kabir: "The Door of Salvation is narrow 

Narrower than one-tenth of the sesame seed. 

In the sense of self-knowledge and self-realization: 

TAT lag fas nog o ae aae ot S nog Gun, ofa ufer ng Afe! 
O brother, there is no Poise without the Guru, it issues out of the word, 
And one finds one's Lord, the True God. 

URA Tea foo adb ar Weg war ate 1 

aà ue nfs nog d, gayr us ute II 

What shall one read, dwell upon or utter, when one is led astray by God? 
(Enter thou) the Fourth State (of Bliss) 

And like the God-wards gather tt in thy Skirt. 

Hon mfeng verdh fasag Afa fodar |I 

Haat ht a feg wa, AA Afa Heres ua (At TAH: 3 MACUET 6) 
Through Equipoise is the unseen Lord seen, 


„And the Light of the Formless and Fearless God (burns in our hearts) 


He is the blesser of all souls, 
And the One to Unite thy Light with His. 
All scriptures have a mystical aspect and this is revealed only in 


an inner language. The language is a mattix of Rhetorics, Metrics and 
Music. The language of every country goes on changing according to 


~-(_the geographical and climatic changes. Language has two modes (gu) 


desctiptive or Pronunciation (ede"sHa At Gass gu) and Emotional 
(aTeaTSHa gu). Guru Sahiban with their deep insight used Sahaj (Fan, 


HfgH, Hd) as an adjective and to form compound words. Thus the 
vocabulary of the Punjabi language was enriched, and altogether new 
meanings and messages were conveyed through it. The following 
quotations from Gurbani illustrate this very point: 


Hod Atta - Hod aHa ner fee afa fAS CAT HUST 1) 

Hon Hafe - fa urea eT Ron Hae (HAHET) 

Hon Hafe HS Tus (A ISH: 5) 

Hdd yfo - fagga He ot non yfe Gun (H Io HIST 2) 

Rua aG - gfe (ntfs para, waha Un) - non ae He gu gS 

(fra ine) 

HIR HST (TSH fåa) - AIA HS yfer? (Hg A TSH: 3) 

Since ages the holy men of our country for their salvation were 
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strictly following the Hath Yog of Patanjali Rishi. Guru Nanak Dev 
Ji proclamied a revolutionary thought and a practical way of life. It 
was Hag Gd, oA Aar, 33 Gar - safa Gar! Hath Yog is very difficult andy” 
requires very strict physical discipline. Sahaj Yog (HUH Wat) is very simple 
in comparison. It needs continuous recitation of Naam and living the 
life of a householder. Guru.Sahiban preached Sahaj Yog as a way of 
salvation. This has been illustrated in the following quotations: 

ad a Hee HS Hfs rer, fear fin geag |I 

A fag ad ser ate wag, non Aar fafa ure IOR H 3) 

Let the Guru's Word be thy Mind's ear-rings, and Compasssion thy coat. 

And submit thon lovingly to His will; 

Thus wilt thou attain to the Glory of Sahj-yoga. 

Hal oT sash aust, Far SAS SF 1 a 

aad ufa four dar udha Aisa at GuetA (HIET 3) 

Yoga is not in the ochre robes, nor in the soiled wear. 

Nanak: One attains unto Yoga at Home 

Through the Wisdom of the Guru's. 

aw ate fa efao We Tere II 

fenfo fs Ta eT HTS 11 (BIGHT H: 5) 

If there be one who kills his (Duality), 

He, forsure, Enjoys the Bliss of Raja_yoga. 

gens Hie ate Adar fafs oe sats AT 1 

Gens we ey fhe bg NAS Se Se AIA AT || (SAT HIST 1) 

Associating with the Guru-saint, one is rid of all one's Maladies, 

Says Nanak: Thiswise (through the Guru) is one Blest with the Yoga of be 

Equipoise. 


CONCLUSION 

Guru Sahiban’s nobility and supremacy often rests on the 
splendour of the language used to express Gurbani. They speak to 
mankind from mankind’s heart. They have distilled their experiences 
of divine life into common sense and uncommon wisdom. Garbani 
carries persons to the brink of eternity and then restores them to the 
common humanity. This way every person in every age finds a ad 
reflection in Sri Gutu Granth Sahib, which is a universal mirror. The _ 
poetry of Guru Granth Sahib echoes in the corridors of the mind and 
will go on echoing to the last syllable of the recorded time. 

a 


GUNNAA KAA HOVAI VAASALAA 
— A BOX OF FRAGRANT VIRTUES - 


Hari SINGH KUWAITWALE* 





” 


When we wish to be friends with somebody, either we become 


like him or make him like ourselves. In case we want to be united 

-< with Parmatama we must try to become like Him as we cannot change 

‘Him. It means we must adopt His gwan (good qualities) day by day 
and try to leave aside our evils, avagun. Gurbani explains:- 


Gunnaa ka hovai vaasalaa kad vaas leejai 

Je gunn bovan saajnaa mil saanj kreejai 

[If we have a box of fragrant virtues we should extract the 
fragrance from it. We should inculcate the love of God in our 
heart and develop friendship with Him and adopt His good 
qualities in us.) 

We should always sing in the praise of the good qualities and 


virtues of God and deep love for Him in order to develop a real 

4.telationship. Just saying “O dear Parmatama, we love you so much” is 
not sufficient. Actually we should have a strong desire to adopt His 
virtues and this can be seen from our daily activities. With true love 
for Him, all other worldly relations become false. Bhagat Ravidas Ji 
explains: 


we 


Sachee preet ham tum sio joree 

Tum sio jor avar sang toree 

[O Lord: we have developed ttue love fot You only and imbibed 
Your love and devotion: we have broken off all relations with 
the rest of world.] 

There is a great difference in obtaining the knowledge of science 


and Omniscient God. When any scientist after his research of many 
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years makes a discovery, there remains no need for others to work on 
it. Newton discovered that earth has gravity and now there is no 
further need for others to work on it. Now every school going boy | 
knows that if we throw any article up, it falls to the ground 
automatically. On the other hand, in order to unite with God, only 
one’s own sincere efforts and hard search can help. Every body has to 
adopt His characteristics and do His simran day and night. The pleasure 

a Bhagat obtains cannot be shared with others even after the best 
efforts. This can only be possible by training and encouragement to 
walk on that path. 

Unfortunately, our difficulty is that we do not try to adopt the 
various virtues but claim that we know everything, whereas the reality - 
is that we know nothing. We put our stamp on the person who / 
succeeded after hard work of many years. For example, doctor studies 
for long years to get to that position but we also call his wife a Doctarni. 

Similarly, we are under the wrong impression that we are Sikhs 
of our Guru just because we are born into a Sikh family. We claim 
that we know the meaning of religion; to do Nitnem, recite Gurbani, 
speak the truth, etc. We think that we have become Gursikh without 
having any of the qualities as mentioned by our Guru. Is it not similar ` 
to the mistake of calling wife of a doctor as doctarni? Also keep in 
mind that we do not become proud of the false guan. Remember that 
if we attach our ahmkar with any virtue, it will become avgunn. Ego of 
any virtue, gann is like burning our house with our own lamp. < 

After working very hard day and night, a generation becomes 
prosperous, but the next generation may destroy its gains and heritage. 
It is said that Henry Ford was the first man to design a car in the USA 
after hard labour for many years. In this connection, once he went to 
England. When he reached the airport, he enquired from the girl 
sitting on the counter about the cheapest hotel in the city. She recalled 
that the man was Henry Ford, whose photo and interview she was just 
reading in the newspaper. She asked if he was indeed Mr Ford. He 
confirmed by nodding his head. She again asked, “Why Sir, your sons z 
always enquire about the best hotel but you are asking for a cheaper 
one?” He replied, “You are perfectly right; my sons can afford to live 
in the best hotel because they are sons of a rich father but I am son of 
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a poor father.” 

z We realize the importance of a thing only when it is obtained 

T after our hard work. Once a man was walking, wearing ordinary shoes 
but having a very costly shawl on his shoulders. While walking, his 
shoes became very dirty and he started cleaning the same with his 
shawl. A traveler on seeing this was rather surprised and asked, “I do 
not understand why you ate cleaning your ordinary shoes with your 
costly shawl?” The man replied that these shoes were purchased from 
his hard earnings while the shawl was a gift from his father. 

A young girl has full independence at her parents’ home. She 
gets love from every one in the family. Her mother tolerates all her 

_y° tantrums. After her marriage she becomes a daughter-in-law in a 
\ different house where she is judged by her merits. 

Similarly, when a person goes abroad and returns successful in 
life, he is most welcome and respected by all. He is regarded a sapoot, 
a worthy son. But if he fails to achieve distinction, he may not even 
be allowed to enter his home. There are three words sapoot, poot and 
kapoot. Sapoot is a son who progresses in every sphere of life and gets 
credit and respect for his parents. The poof does not make much progress 
and keeps the things as they were. Kapoof is a son who brings bad 
name to his parents. Like the worldly three types of sons, there ate 
also three categories in religion — gurmukh, Sikh and manmukh. Gurmukh, 
like spoot brings laurels to his Guru, Sikh like the poof makes no progress 
in his life and the manmwukh like a kapoot soils the name of his Guru. 
Suppose if on meeting a Sikh we remember his Guru, it means he is a 
true gursikh. But, on the other hand, if on meeting a Sikh we do not 
give him any credit, it means that he has spoiled the name of his 
Guru. 

Our Gurus and other gursikhs faced many difficulties and sacrificed 
their lives for the sake of their dharam and did not allow any black 
spot on gwrstkhi. Unfortunately, our youth these days are blotting 

A gursikhi. . 


NEW LIGHT ON THE MARTYRDOM OF 
GURU ARJUN DEV 


Dr KIRPAL SINGH* 











Ge . Note to Jahangir's Tuzk 

It is customary for historians to rely on the notations in 
Emperor Jahangir's diary about his resolve to shut down “the shop 
of false hood”, Dukan-t-batil, as he described the Sikh faith. Dr 


Kirpal Singh, the noted historian questions the veracity of Jahangir's 
sources of information about the role of Guru Arjun Dev ji in his 
alleged efforts to go to bless and his assistance to the fugitive prince 
Khusro during his flight from the wrath and pursuit of Imperial 
forces. ' 


~ , — Editor 











For quite some time it has been customary to quote Tugk--Jabangiri 
extensively on the execution of Guru Arjun Dev. No doubt, it is a ` 
primary source for this significant event but everything narrated relating 
to the Guru Arjun Dev may not be taken as true. There are many 
assertions made therein which do not prove to be correct. It had been 
stated in Tuxk-e-Jahangiri that, “At last when Khusrau passed along 
this road this insignificant fellow proposed to wait upon him. Khusrau 
happened to halt at the place where he was and he came out and did 
homage to him. He behaved to Khusrau in certain special way and 
made on his forehead a finger mark in saffron which the Indian call 
“gashg@ and is considered propitious. (xander Rogers Translation, Vol. 
I, p 72 
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It has been stated in Twgk--Jahangiri that Guru Arjun went to a 
particular place where Prince Khusrau was staying and paid homage 
Tto him. Itis wrong because Guru Arjun never went out of his residence 
at Taran Tarn where he was staying at the time Khusrau passed that 
way after his severe defeat in the battle of Bharowal which was near 
Goindwal. As stated in Twzk-e-Jahangiri, the battle was fought on 15 
April 1606, viz., 16, Ze-ul-Haj, 1046 AH. 

Dr Vir Singh and Dr Ganda Singh, both are of the opinion that 
Khusrau did not see Guru Arjan which does not appear to be correct. 
‘For that we have to study the details of Khusrau's movements between 
the rivers Beas and Ravi. 

5 According to Shabjahan Namab, the contemporary Persian source, 
x< when Khusrau crossed river Beas, a large number of men joined his 
forces with the result that his army rose to ten to twelve thousand. 
For this reason, Khusrau hastened to Lahore so that he could capture 
the fort of Lahore. So Khusrau could not conquer the fort. He besieged 
the fort for nine days and after that he decided to block the way of the 
Imperial army pursuing him. Khusrau had planned to check Murtaza 
Khan and not to allow him to cross the river Beas. So from Lahore he 
marched towards Beas to block the way of his opponent but by that 
time when he reached Bharowal, Murtaza Khan’s forces had also 
arrived there. Bharowal is near Goindwal - hardly five to six kms on 
the road to Taran Tarn. The battle was fought at Bharowal. Murtaza 

“© Khan's forces fought most bravely. As has been described in Iqbal 
Namah Jehangiri, another Persian contemporary source that the royal 
army played a trick. The captain sent some of his soldiers in disguise 

to Khusrau's army to excite the people by the rumour of Emperor’s 
crossing the river with very big army. To confirm it many trumpets 
and drums were sounded and beaten to show that the King had arrived. 

It may be stated that the same.day Emperor Jahangir crossed the 
tiver Beas with very big army. The followers of the Prince were 
frightened and deserted him. Many were slain in pursuit. The details 

~ of this battle had been given by Mohmit Khan in Iqbal Namah Jahangiri 
who was with Murtaza Khan fighting against Khusrau. This battle 
resulted in severe defeat of Khusrau. Dr Ishwar Prasad has described 
the battle in the following words: 
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“The battle was fought at Bharowal in which rebels were severely 
defeated. About four hundred of them were slain in the battle 
and those that survived were terribly frightened. Khusrau himself 
escaped from the field of battled and his box containing jewellery 
and other precious articles fell in the hand of imperialists. But he 
was not yet safe.” 

After being defeated and deprived of his treasure and valuables, 
he went to Guru Arjun at Taran Tarn which was about 20 kms from 
the battlefield. 

This is confirmed by our traditional source, Mabima Parkash (1776 
AD). It has been stated there “Bhaga aaya ik shehzada” (Prince after 
running from the battlefield came to the Guru) and he presented ._ 
something to the Guru and told the Guru his miserable plight Guru > 
took pity on him as such he offered him food but he was aftaid that he 
was being pursued by huge army and he needed money to feed his 
soldiers. He was given a small amount to feed his followers. He went 
away during the night, viz., the 15th of April 1606 AD. 

Now the question arises why the intelligence service of the 
Emperor did not inform the meeting of Khusaru with the Guru. After 
the severe defeat, everybody was convinced that Khusrau would be 
caught and arrested. And he could not escape the wrath of the Emperor 
Therefore, nobody took serious note about him. 

Next day Khusrau was arrested while crossing the river Chenab. re 

Thus Guru Arjun only helped the hungry prince as per Sikh 
traditions. He had no intention to help the Prince and join politics as 
Hafiz had stated: 

Ramog-e-salinat Khusarwan danand 

Tu ghosha nashini Afafiza makbrosh. 

(The secrets of the empire are known to the Kings. Hafiz you are 

only a fagir (ghosha nashint) do not speak.) 


oO 


GURU GRANTH - GURU PANTH 
DOCTRINE & EXPERIENCES 
[PART III (FINAL)] 
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(Contd from the previous issue) 


` Guru Panty Mopet - 1708-1849 


Our analysis so far shows that the broad contours of the mannet 


in which the Guru Panth functioned during the transitional phase, 
Mis] period and under Sikh rule can be summed up as below: 


Ed 


We have termed the period of Banda Bahadur as the Transitional 
Phase. The Guru had advised Banda to act in consultation with 
and on the advice of five Sikhs that he had assigned to accompany 
him. His position was above these five councilors who must haye 
been heard by Banda though there is no evidence to conclude 
that the five consulted as a group or resolved their internal dissent 
before proffering advice. When Binod Singh did not agree with 
Banda, he allowed Binod Singh to leave with his companions. As 
such the model is not akin to the concept of panj pyaras as the 
leading elders of the community or the group. This period is also 
complicated by the role of Mata Sundari and the Akal Takht, at 
her behest, in directing the Sikh affairs. 

During the Misl period, sarbat khalsa meets; inclusive of non- 
Khalsa Sikhs, with full consensus of all participating deciding 
issues by adopting gwrmattas became the mode. As Misls grew, 
decision-making was assumed by a conclave of Misaldars, 
representing Misls and therefore collectively, the larger community 
of Sikhs. The issues discussed were mainly of political nature 
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though matters of religious concern were also discussed. A more 
restricted regional or local representative group similarly decided 
regional or local issues by adopting gurmatias. In all these 
deliberations Akal Takht was not involved except that earlier on 
Bhai Mani Singh convened the Sarbat Khalsa and in 1806 Akali 
Phoola Singh imposed religious punishment on Ranjit Singh for 
having disobeyed a gutrmatta. Ranjit Singh restricted the use of 
gurmattas to religious issues and took other decisions in 
consultation with his council of ministers. 

— There is also no evidence that panj pyara system had any relevance 
in gurmatta system of the Sarbat Khalsa nor those decisions taken 
by Bhai Mani Singh or Akali Phoola Singh as caretakers of Akal 


Takht were products of collective deliberation by a group of panj 


pyaras. 


NIRANKARI AND KUKA NAMDHARI MOVEMENTS 

During the early British period, there were signs that Sikhs were 
getting concerned that their praxis had been distorted by return to 
Hindu practices that had been decried by the Gurus among Sikhs. In 
the absence of a collective body akin to sarbat khalsa to address their 
concerns initiatives to bring restore purity to Sikh practices came from 
individuals that gave birth to two reform movements known as 
Nirankari and Namdhari movements. 


Baba Dayal Das who was born in 1783 in Peshawar started the . 


Nirankari movement. He discountenanced Brahmanical superstitions 
associated with birth and death and preached avoidance of intoxicants, 
abstinence from meat, bowing only before Guru Granth Sahib and 
worshipping only Nirankar the formless Lord. On his death in 1855 
his son Darbara Singh succeeded him. He propagated anand marriage 
by the couple citcumambulating the Granth sahib. Nirankaris claim 
that the Singh Sabha later adopted this maryada.' 

The founder of the Namdharis was Baba Balak Singh, born in 
1799 in the northwest province of Pakistan. He enjoined upon his 
followers to celebrate anand marriage, not to consume meat or 
intoxicants and do naam simran. Ram Singh, his successor launched 
the Foa Movement in 1857. He was opposed idol worship, preached 
S diving! art austere life and vigorously promoted amrit parchar. He was 
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against adultery, stealing, caste system and purdah. Kukas were also 
against cow slaughter that had been allowed post control of Punjab 
Y passing into the East India Company’s hand. 

In spite of the non-violence and non co-operation methods 
commended by Ram Singh, his followers did not always heed his 
advice. In 1871 Kukas attacked slaughterhouses at Amritsar and 
murdered four butchers, freed the cows and fled away. Four Kukas 
were sentenced to death in this case. A similar incident took place in 
Raikot a few weeks later with similar consequences. 

In 1872 a group of the Kukas gathered at Bhaini for the Maghi 
festival decided to attack Malerkotla. Ram Singh informed civil 

_ authorities of the impending attack and 68 of the attackers were 
`X captured. 66 were blown up after tying them to cannons. Ram Singh 
with eleven of his followers was deported to Rangoon where he died 

in 1885.7 

Both the Nirankaris and Namdhatis espoused reform of Sikhi 
and did help to bring some distortions that had crept into Sikh praxis 
to be seriously noticed by the community and other emerging activists 
among Sikhs. 

The Kukas also challenged the British authority, albeit in a 
foolhardy way and accidently demonstrated that given their penchant 
to act independently in small groups it could be a pretty hazardous 
challenge to lead Sikhs in a protest mode. 

am Both the movements developed some following but could not 
attract the kind of support among the community to claim leadership 
of the panth. They have continued to survive as sects. Akal Takht 
has now excluded Kukas from mainstream Sikhs for their continuing 
to treat their spiritual leaders as Guru. 


SINGH SABHA MOVEMENT 
Singh Sabha was formed in 1873 at Amritsar and aimed at 
restoration of pristine purity of Sikhism, its propagation through 
; teligious books, magazines and papers and promotion of education 
‘among Sikhs. Even though Singh Sabha intended to pursue a positive 
program to strengthen Sikhism, the underlying struggle the movement 
faced was to emerge as the legitimate spokespersn for the com 
Pe, 
a 
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Sanatan Sikhs, the Bedi group of Amritsar Singh Sabha adopted 


education and moderate reforms and were more accepting of diverse 


tradition though defended that Sikhs were not Hindus. They succeeded - T 


in Khlsa College being built and excommunicated Gurmukh Singh in 
1887. 

Gurmukh Singh founded the Lahore Singh Sabha in 1879. They 
adopted the Tat Khalsa approach of primacy for amritdharis and 
keshdharis in public life and eliminating popular cults. This group 
was able to dominate the new print culture and mobilize public opinion. 

The British helped Sikhs by giving jagirs, estates to gurdwaras, 
army recruitment etc but did not trust Sikhs too. They did not want 
the control over resources of Amritsar into the hands of any one group. 
Sikhs were seen as high spirited and excitable. 

While Sikh chiefs and Sardars dominated Amritsar Singh Sabha, 
the Lahore Singh Sabha members were drawn from the Sikhs of all 
classes. Gurmukh Singh campaigned hard and Singh Sabhas affiliated 
to Singh Sabha Lahore came up all over the province. Most of the 
Sabha membership consisted of amritdharis though the composition 
varied from location to location. The Sabhas worked out of Gurdwaras 
but where a Gurdwara management did not co-operate, they constructed 
their own Gurdwaras with their own appointed liturgical staff. 

The Singh Sabha movement succeeded in making a deep 
transformational impact on Sikh identity and institutional structures. 


1 


It became the nucleus of the movement to distinguish Sikhi from AL 


Hinduism and has been considered to have ‘marked a tuning point in 
Sikh history — the main motivation — was search for Sikh identity and 
self-assertion — new powers of regeneration came into effect and Sikhism 
was reclaimed from a state of utter ossification and inertia.” 

The organizational metamorphosis continued. In 1880 a General 
Sabha was set up supra to the Amritsar and Lahore Singh Sabhas. It 
was renamed as Khalsa Diwan in 1883 that went through splits and 
changes. In 1902 Chief Khalsa Diwan [CKD] was set up. 

CKD gradually emerged as the lead group building new institutions 
and demonstrating concrete results — in parchar, promotion of Punjabi, 
launching schools and effective use of print media. But they could 
not bring the community to agree on social issues and even Anand 


os 
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Mattiage Act only provided legal legitimacy for such marriages. The 

issue of reht maryada could not be resolved because of insistence by 
“yothe Panch Khalsa Diwan that it was only amritdharis who were Sikhs. 
-` The definition of a Sikh stayed fluid but inclusive. 

i CKD also wanted to remain on the right side of the British 
authority. This hindered their ability to represent Sikhs politically. 
The growing Sikh resentment at the Jalianwala Bagh massacre and the 
British support of control of Gurdwaras by mahants eroded influence 
of CKD and SGPC with Akali Dal emerged as the leaders. 

There were signs that the future institutions for political 
governance would be rooted in democratic principles. All the emerging 
Sikh organizations had one common strand in that their managing 
~ committees consisted of amritdhari or keshdhari Sikhs and they were 
switching to majority priciple as their preferred decision process.‘ Sikhs 
chose to restrict leadership to those fitting the identity they were 
promoting and were also quick to adopt modern organization modes 
ahead of other faith groups for internal institutions and leadership 
structures in preference to the consensus methodology that had 
succeeded so well with sarbat khalsa, misaldar and gurmatta model. 
Proud of their sense of individual freedom, maverick past, and scant 
respect for temporal authority the surrogate of Guru Panth was setting 
itself up for new and different challenges. 


p AKUI MOVEMENT AND SGPC 
With such reformist zeal pervading it was only a matter of time 
that Sikh attention turned to the state of their major Gurdwaras. During 
the eighteenth century when the Khalsa was driven from their homes 
to seek safety in remote hills and deserts, the hereditory mahants took 
care of their places of worship. Later during the Sikh rule many of 
these Gurdwaras received large endowments. The mahants in time 
began to consider these as their personal properties and using the 
receipts for their private use. In some cases there were complaints of 
į unmorality against them. 

Sikhs launched the Akali Movement or Gurdwara Reform 
Movement [1920-25] to rid the Gurdwaras of control by Mahants. 
During the movement the motions of sarbat khalsa were gone through 
and a committee to manage the shrines and Akali Dal as their political 
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arm was created using hukamnamas. The struggle stayed totally non- 
violent in spite of loss of several lives and sacrifices and eventually 


succeeded and legislation giving Sikhs the control of identified" 


Gurdwaras in the then Punjab became operative on 1 November 1925. 
This legislation was known as The Sikh Gurdwaras Act, 1925. 

The Act provided for a central body, later designated by Sikhs as 
Shiromani Gurudwara Parbandhak Committee [SGPC] for their 
management. Members of the Committee have to be amritdhari Sikhs 
and are elected by Sikhs through adult franchise. The definition of a 
Sikh in the original Act was inclusive.* This gave the elected body a 
semblance of being representive of all Sikhs but legalized the leadership 
control in the hands of Khalsa. 


Normal term of the SGPC is five years but it continues in office i 


till a new Committee is elected. Head priests of the Darbar Sahib and 
of the Takhts are ex-officio members of the SGPC. The day-to-day 
management is the responsibility of an executive consisting of the 
president, two vice presidents, a general secretary, and between 5 to 
11 members, all to be elected from amongst the committee members. 
The tenure of the executive is one year. 

The Act contains detailed provisions regarding the finances of 

the SGPC and provides for a judicial commission of three members to 

- be appointed by the [State] Government ta resolve any disputes relating 
to any act of the present or past members, working of the Committee 
and complaints of malfeasance or misfeasance. Historical gurdwaras 
within Punjab, Haryana, Himachal Pradesh and the UT Chandigarh, 
being portions of erstwhile Punjab and now part of the Indian Union, 
come under the jurisdiction of SGPC. 

SGPC runs a number of schools and colleges, manages agricultural 
farms on gurdwara lands, sponsors publication of works on Sikh 
teligion and history, and helps victims of political repression and of 
natural calamities. It maintains liaison with Sikh organizations in other 
Indian states and abroad and takes up matters of Sikh interests or 
grievances with the government. 

This success and the passing of the control of major Gurdwaras 
into the hands of a central Sikh body were received with great 
enthusiasm in the community. The SGPC got down to cleaning up 


SA 
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the internal management of Gurdwaras, religious practices and rituals. 

_ The organized effort at amrit parchar led to increase in the numbers 

Y“ of amritdhari Sikhs. Close relationship with Akali Dal often blurred 
the lines between the two entities but managed to provide Sikhs some 
semblance of leadership during the pre-independence period. In the 
overall Sikhs seemed apathetically content to leave management of 
their religious and political affairs to the co-mingled leadership of SGPC 
and Akali Dal. 


SH Ranrr MARYADA AND GURU PANTH 

It was during this period that the SGPC promulgated a consensus 
Sikh Rahit Maryada [SRM] also known as Sikh Code of Conduct and 

-~< Ceremonies in 1945. A group finalized the document after painstaking 

` work and extended consultations within Panth. The SRM seems 
primarily intended to bring some uniformity in Sikh ritual practices, 
observances and worship services but also provides in a limited way, 
an answer to the vexing question of what is Guru Panth and how it is 
to function. 

The SRM says “The Guru Panth [Panth’s status of Guruhood] 
means the whole body of committed baptized Sikhs [Har bar tiar singh). 
This body was fostered by all the ten Gurus and the tenth Guru gave 
it its final shape and invested it with Guruhood. Guru Panth is part 
of the corporate Sikh entity, the Panth. 

Bm As to an indicator to the Guru Panth’s working, the SRM provides 
that ‘A Gurmatia can be adopted only by a select primary Panthic group 
or a representative gathering of the Panth? The original Punjabi text makes 
it clear that this authority is vested only to Guru Panth and not Panth as 
seems conveyed by the English translation. [Article XXVI, b] 

The SRM also restricts gunmatta only to subjects ‘that affect the 
fundamental principles of Sikh religion and for their upholding, such 
as the questions affecting the maintenance of the status of the Gurus 
or the Guru Granth Sahib or the inviolability of Guru Granth Sahib, 

< ambrosial baptism, Sikh discipline and way of life, the identity and 
structural framework of the Panth: In other words a select or 
representative group from the Guru Panth only can decide matters of 
serious religious import through adoption of a gurmatta. [Article XXVI, 
a 

] 
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The Article [Section a] enjoins that ordinary issues whether 
religious, educational, social or political are excluded from the gurmatta 


procedure and can be dealt with by a Matta. The distinction suggests pi 


that the subject of gwrmatta must deserve overall Panthic obligation 
whereas the subject of matta may not have such significance. In other 
words the issues have only local, regional or sectarian significance. 
The system for imposing any chastisement on an erting Sikh 
envisages recourse to panj pyaras. The SRM says: Any Sikh who has 
cominitted any default in the observance of the Sikh discipline should 
approach the nearby Sikh congregation and make a confession of his 


lapse standing before the congregation. The congregation should then,. 


in the holy presence of Guru Granth Sahib, elect from among 
themselves five beloved ones who should ponder over the suppliant’s 
fault and propose the chastisement (punishment) for it. [Article XXV] 
Appeal against the local decision can be made to Akal Takht. [Article 
Based on the above, the SRM model of Guru Panth may be 
summed up as below: 
— Panth is the collective corporate body of all Sikhs 
— Guru Panth is the collective of Committed amritdhari Sikhs 
— Matters of serious religious import can only be considered and 
resolved by a select or representive group from within Guru Panth 
by adopting gurmatia 
— Ordinary religious issues and political, social or educational issues 
need not be decided by Gwrmatta 


A 


~ Local exercise of punitive religious authority is vested with panj 


pyaras elected for the purpose by the congregation. Appeal against 

local decisions can be made to Akal Takht. 

This was the first document that clearly set Guru Panth as the 
select group of committed amritdharis as collective religious authority 
over the Panth. The Sikh mood in the period preceding Indian 
independence did not seem to be ctitically inclined on the subject — 
that is if the process of formulation of the SRM received even their 
any passing attention. 


AKAL TAKHT IN PLAY 
In practice the convention of panj pyaras came to be extended to 


a 
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the five Sikh takhts as identified in the SRM [Article V, p] to act as the 
apex religious authority representive of Guru Panth. Of these Akal 


S Takht has always had broad acceptance within the Panth as the prime 


seat of religious authority. This is also reinforced by its recognition as 
the Appelate Authority over decisions at the local level. Akal Takht 
therefore has come to play the convening role for consideration of 
matters to be placed before the group for its consideration and decision. 

The above position was reiterated and ratified by the five high 
priests in a meeting at the Akal Takht secretariat in Oct 2003 where 
they resolved that issues that had far-reaching implications at 
international level and those pertaining to the Panth could only be 


. decided after deliberation by the five Jathedars at Akal Takht. Jathedar 
, of Takht Patna Sahib Giani Iqbal Singh recognised the supremacy of 


the Akal Takht. Jathedars of the other four Takhts were empowered 
to take decisions on religious, social and cultural issues at the local 
level. They also agreed that if a Jathedar were unable to attend a 
meeting then the Jathedar of Akal Takht would be empowered to ask 
any priest from the Golden Temple to replace the absentee. Jathedar 
of Akal Takht Joginder Singh Vedanti, Jathedar of Takht Damdama 
Sahib Balwant Singh Nandgarh, Jathedar of Takht Kesgarh Sahib Giani 
Tarlochan Singh and senior granthi of Darbar Sahib Gurbachan Singh 
attended the meeting. Jathedar of Takht Hazoor Sahib and Giani 
Puran cs head granthi of Golden Temple, were absent from the 


a meeting. 


SRM and Gurdwara Acts do not provide much insight into how 
the management of local Gurdwaras should be structured and operated. 
Most of the Gurdwaras both in India and in other countries have 
adopted the electoral model mode to pick their management bodies 
with majority opinion as the preferred mode for decision-making within 
the committees. This approach seems a hybrid between the Singh 
Sabha practice and the Acts relating to the SGPC and DSGMC. It so 
happens that the Akal Takht got drawn into a dispute at a Gurdwara 


~*~ in the US and in the process ended up approving a constitutional model 


for the Gurdwara. Important provisions in the constitution of Singh 
Sabha Gurdwara [SSG], Fairfax, Virginia approved by Akal Takht 
[revised July 4, 2004] are as given below: 
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An Aadesh (Order) from the Akal Takhat shall be final and 
binding upon the SSG management and its members and no court 
of governmental authority shall have jurisdiction and power to Y 
consider, change, amend or delete any part of the said Aadesh so 
long as it does not conflict with US laws. Any Aadesh pertaining 
to Sarbat Khalsa or SSG issued by the Akal Takht shall 
automatically become an addendum to SSG By-laws without 
requiring a formal amendment [Article IV] 

A person applying for the SSG membership shall declare in writing 
that he/she accepts Akal Takht, as the highest religious and 
temporal authority of Sikhs.The Panj Payaras shall be Amritdhari 
Sikhs. All members of Management Committee shall be 
Amsitdhari if available, otherwise Puran Keshadhari Sikhs. They > 
and Panj pyaras must remember by heart Japyt Sahib, Chaupat, Rehras 
Sahib, and Kirtan Sobila [Article V] 

Any dispute of any nature among SSG members — shall be 
resolved, either by the Panj Payaras or a Sikh tribunal appointed 
by the Akal Takht, in accordance with Sikh tenets. The decision 
of the Panj Payaras or the Sikh tribunal shall be binding. Appeal 
against the Panj Payaras’ or the Sikh trbunal’s decision can only 
be made to the Akal Takht. The decision of the Akal Takht shall 
be final and binding with no further appeal or judicial intervention 
unless the decision is contrary to United States laws [Article VII] 
SSG Constitution shall not be amended unless subsequently ~ 
approved by the Akal Takht. No proposed amendment of the 
‘Constitution and the Bylaws shall be considered if it contradicts 
the teachings of the Ten Sikh Gurus as contained in the Guru 
Granth Sahib, the Akal Takht Sikh Rebat Maryada, or any Aadesh 
issued by the Akal Takht [Article VIH] 

The bye-laws provide for the following: 

Bylaws shall not contradict the SSG Constitution, teachings of 
the Gurus as contained in the Guru Granth Sahib, the Akal Takht 
Sikh Rehat Maryada, or any Aadesh issued by the Akal Takht. If A 
such a contradiction exists, the contradicting portions of the 
Bylaws shall automatically become null and void [Article I} 

A Sikh per Akal Takht Rahit Maryada is a person who solemnly 
affirms to be a Sikh, believes in the One God, Ten Gurus and the 


Guru GRANTH — Guru Pantit — Docrrine & EXPERIENCES 53 


Guru Granth Sahib, and has no other religion. Asmritdhan Sikh is 
a Sikh who has taken Khande-ka-Amnit ot Khande-ki-Pabul, prepared 
and administered according to the tenets of the Sikh religion and 
rites at the hands of the Panj pyaras [Article II] 

The Panj Payaras shall be active members and Amritdhart Sikhs 
selected by the General Body, only when needed, to resolve a 
dispute and their term shall expire when the dispute is resolved. 
If there are more than five nominations, the selection shall be 
made by drawing five names randomly in the presence of the 
Guru Granth Sahib. There shall be no voting. All Panj Payaras 
shall have an equal status, must be present to make a decision 
and their decision must be unanimous [Article VI] 

Likewise there shall be no voting for selection of the Management 
Committee or the SSG Council. If more than one nominee for a 
particular office is eligible the selection shall be made by drawing 
a name randomly in the presence of Guru Granth Sahib [Article 
VIL, IX] 

All decisions in the General Body meeting, the Management 
Committee meeting, or any other SSG meeting shall be taken by 
a majority consensus of the members present and voting, unless 
specified differently. All voting shall be open voting by show of 
hands. The Panj Payaras shall determine consensus eligibility 
[Article X] l 


In brief the Panthic way for management of a community 


Gurdwara as approved by Akal Takht envisages: 
— Members affirm to be Sikhs and accept Akal Takht as the supreme 


Sikh authority 

Office bearers should be amritdharis, if available or else kesdharis 
— selected by consensus or draw of lots 

Management decisions to be taken by majority show of hands, 
open ballot format 

Disputes resolved by local Aæritdhari panj pyaras ot Akal Takht 
appointed Sikh Tribunal. Appellate authority Akal Takht. Legal 
recourse only if any applicable Country laws violated 


AKAL TAKHT - SRM - SGPC Mopet — A CONSTRUCTION 


The authority structure of Guru Panth is a hybrid in which SGPC, 
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Akal Takht, the other Takhts and the Gurdwara congregation play 
controlling roles in a variable and arbitrary manner. Based on our 
natrative, the outline of a possible structure of Guru Panth can be y 
summed up as under: 

— A person who affirms to be a Sikh is a Sikh. Panth is the corporate 
body of all Sikhs. A Sikh has Panthic obligations but is eligible 
representational opportunity only if kesdhan or amritdhari 

— Guru Panth is the collective of committed amritdhari Sikhs and 
only Guru Panth can resolve matters that affect the core Sikh 
tenets. In practice Jathedars of five Takhts constitute the standing 
representative apex committee who play decision-making role on 
behalf of Guru Panth. All core issues as well as other important — 
matters are presented to the apex body for resolution. Core issues i 
are decided by adoption of a gwrmatia that may be issued as a 
hukamnama from Akal Takht. In case of ordinary religious issues 
or political, cultural and educational matters the decision is by 
adoption of a matta. Since the body acts in the manner of panj 
pyaras their decisions must be consensus based and unanimous. 
An advisory committee of the SGPC may initially screen the issues. 

— Akal Takht convenes the meetings of the apex body and if 
any Takht Jathedar is unable to attend, Jathedar Akal Takht 
can substitute a granthi from Darbar Sahib in his place. Akal 
takht is the supreme religious authority and their decisions can 
only be litigated if there is conflict with applicable laws of the =. 

. land. 

— Other Takhts can take decisions on religious, cultural and political 
matters at the local level — possibly equivalent of issues that can 
be resolved through a matta 

— At the local level, members of a Gurdwara must affirm to be 
Sikhs and accept Akal Takht as supreme Sikh authority. Office 
bearers should be selected by consensus or draw of lots and should 
be amritdharts, if available. Management decisions are taken per 
majority view by show of hands or open ballot. Disputes are 
resolved by Amritdhari panj pyaras or Akal Takht appointed Sikh 
Tribunal. Appeal can be made to Akal Takht. Legal recourse is 
allowed only if any applicable laws are violated. 
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TENSIONS ABOUND 
Possibilities of systemic solution notwithstanding, tensions within 


T the panth abound even on casual observance. Most of these tensions 


are rooted in the lack of basic agreement on definition of a Sikh, 
shared understanding about Panthic authority or the manner in which 
the Guru Panth is to function. The result has been that all authority 
centers — SGPC, Akal Takht, other Takhts and Akalis — have been 
jostling to consolidate their hold and extend their control over the 
Panth. Growing awareness among Sikh masses, increasing coverage by 
the media, political influences and not-quiet-any-more academia and 
intelligentia have only brought the internal dissonance into sharper focus. 

Three of these takhts viz Akal Takht, Takht Kesgarh Sahib and 
Takht Damdama Sahib, fall within the jurisdiction of SGPC. Jathedar 
of Akal Takht is appointed by the SGPC and thus the SGPC has ended 
up with overwhelming ability to influence the decisions by the apex 
body. In fact the generally shared view by lay Sikhs is that the Jathedar 
of Akal Takht takes direction from the SGPC top brass. This has not 
helped because due to close association of SGPC with Akalis the 
Sikh political tensions have been working back into the Committee’s 
functioning and SGPC has become a surrogate for Akalis. Besides 
this the Committee’s electoral system has got corrupted with 
malpractices that have infested the mainstream political electoral 
process. The result has been a steep decline in public image of the 


~~ Committee among Sikhs and its effectiveness. 


Further in 1971 the Government acceded to a demand for 
legislation for a management committee for the Gurdwaras in Delhi. 
Progressively this committee [DSGMC] came to be politically 
influenced by rival political interests to Akali Dal. This has diminished 
the importance of SGPC and both the institutions are now susceptible 
to open, even brazen political maneouvring. 

Sikh institutions came under tremendous stress following 
Operation Bluestar, when the militants as well as the Central Indian 


-*~~ Government alternated at exploiting the weakened Sikh leadership. 


Buta Singh organised a so called Sarbat Khalsa convention at Amritsar 
on August 11, 1984 where mostly non-Sikh migrant workers were 
brought in as audience to endorse the reconstruction of Akal Takht 
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under the aegis of the Central Government. 

In another Sarbat Khalsa convention held on September 2, 1984 
at Gurdwara Baba Deep Singh Shaheed, Singh Sahibaan served an 
ultimatum that if the Golden Temple complex was not restored to 
them by September 30th, they would send jatha on 2" of October to 
secute liberation of the complex. The Complex was handed over on 
September 29. l 

AISSF activists and militant organisations held another ‘Sarbat 
Khalsa’ at Akal Takht on January 26, 1986 incensed at the non-transfer 
of Chandigarh to Punjab as per the Rajiv-Longowal accord. At this 
convention they resolved to disband the SGPC, dismiss the Akal Takht 
Jathedar and demolish the Akal Takht structure repaired at the behest 
of the Central Government. A Panthic committee comprising five 
members was formed to look after religious affairs of Sikhs and Rode 
was named as the Jathedar of Akal Takht. Since he was in jail, Gurdev 
Singh Kaunke was named as acting Jathedar in Rode’s absence. 

A Sarbat Khalsa held on January 26, 1987, approved an earlier 
resolution of April 29 for Khalistan and also the recent appointments 
of the high priests. The five head priests [all newly appointed] decided 
to dissolve all the Akali Dal factions to form a single united party and 
sought the resignation of the office-bearers of all the factions. Barnala 
refused to comply on the ground that the party constitution did not 
provide for dissolution of the party. As a result he was dismissed from 


the primary membership of the Akali party. In place of the dissolved ~< 


party, the priests declared on February 5, 1987, the formation of a unified 
Shiromant Akali Dal with Simranjit Singh Mann as its president. 

As if these occurances were not distracting enough, Akal Takht, 
in its appellate role, has been drawn into all manner of controversial 
issues ranging from political, educational, maryada related and even 
group disputes in Gurdwaras by local sangats and other groups pursuing 
their pet positions. Its traditional role of summoning Sikhs who were 
considered to have committed egregious breach of the Panthic way 
of life and imposing sanctions after due process has also not been free - 
of controversy. One Jathedar would issue an edict and his successor 
would cancel that. So many edicts were issued that they lost their 
sanctity and force. One such edict ex-communicating Joginder Singh, 
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Editor Spokesman, was challenged in the High Court. Jathedars also 
have been getting into the middle of ambitions of politicians and 
Ymutual recriminations to the detriment of the dignity of the institution 
of Akal Takht and panj pyaras. 
Thus extensive abuse of institutions so well respected by the 
Sikhs has intensified both confusion and resentment among Sikhs. 
There has been considerable debate on the need for coming up with 
an authority structure that can play the role of Guru Panth. Whilst a 
number of ideas have been thrown up there have been two initiatives 
that were intended to provide leadership as the surrogate Guru Panth. 
A third approach has been to try and address the most pressing problems 
inhibiting smooth functioning of the Sikh institutions through a 
“ comprehensive All India Gurdwara Act. We will briefly look at each 
one of these three approaches now. 


Wor p SIKH COUNCIL 
In the wake of weakening of the institutions of Akal Takht and 
the SGPC, the need for an umbrella organization that could be the 
spokesperson for Sikhs around the world gained urgency. At a meeting 
of the Vishav Sikh Sammelan held in September 1995 at Amritsar a 
resolution was passed to set up World Sikh Council under the auspices 
of Akal Takht. 
Manjit Singh, Acting Jathedar Akal Takht, formed the World Sikh 
g Council in early 1996 but the manner of his initial nomination of 
members to the Council drew criticism. Many Sikhs felt that each 
country/region should have its own representative Council that could 
cater to needs and interests of the Sikhs belonging to that country/ 
region while working with the World body and that the Council should 
be representative of Sikh organizations that accept the Sikh Rehat 
Maryada and supremacy of Akal Takht. 
At the January 1997 meeting of the World Sikh Council, Bhai 
Ranjit Singh Jathedar Akal Takht felt that to make it more 
į tepresentative its Constitution needed to be changed. Later a three 
"member Committee to revise the Constitution was appointed who 
submitted their draft to Bhai Ranjit Singh, Jathedar Akal Takht in 
August 1997. 
The revised Constitution stipulated that: 
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— That Jathedar Akal Takht will be the Patron and will play an 
effective role. 

— It will have a two-tier structure: Executive Committee and 
General Body. The Patron will nominate President of the Council. 

— Membership will be criteria-based and institutional rather than 
individual, so that the WSC can represent the Panth globally. 
Gurdwaras and organizations that are exclusively engaged in 
promoting Sikh interests can become members. 

— Respective Regional Councils [4 out of 8 Regional Councils being 
in foreign countries] will screen membership applicants. 

Jathedar Akal Takht appointed Justice Kuldip Singh, a former 
judge of India’s Supreme Court and a member of constitution drafting 
committee as the President of the Council on December 21, 1997. P 
He also appointed a five member Executive Committee that had four 
of its members, including Secretary General and Finance Member, 
from India and a US based Sikh. The Committee held its first meeting 
on April 8, 1998 at Chandigarh when it approved certain programmes 
including: i 

— Sarbat Ka Bhalla Trust — societal human rights, environmental, 
public health, discrimination, poverty issues. 

— Vidya Parupkar Trust—to promote full literacy in Punjab, research 
studies in Sikh Religion, institutions of higher learning and research 
in various disciplines. 

— Press and Media Trust — to set up a press of international repute a 
and publish daily newspaper, magazines and journals; reach the 
Sikhs abroad through television/ internet / radio and make film 
serials on Sikh history for global television viewing. 

— Immediate Projects to be Undertaken included Guru Gobind Singh 
Vidya Kendra as part of 300th Centenary celebration of the of 
the Birth of Khalsa in April, 1999 to impart religious education 
and train Sikh youth to serve as sevadats, ragis and preachers. 
Also to promote hundred percent literacy through gurdwaras and 
other Sikh institutions. The Regional Councils of World Sikh A, 
Council shall establish large number of literacy centres.’ 

A special session of prominent Sikh leaders and Akali jathedars 
held at Jammu adopted a resolution urging the Punjab and Central 
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Governments to accord recognition to the World Sikh Council.” WSC 

did not succeed in demonstrating the credentials to represent the global 

J Sikkh Panth or to act as Guru Panth in its short active life nor did its 

projects point to clear vision of Guru Panth and complexities inherent 

in it’s functioning. The regional wings of the Council, as seen from 

the case of WSC-AR, chose to restrict their activities to advocacy, 

- education and societal well being projects. Their relationship with 

member organisations is at best, one of facilitator for better resource 
utilization and no more. 


INTERNATIONAL SIKH CONFEDERATION (ISC) 

Their basic premise driving the creation of ISC was that the 

doctrine Guru Granth - Guru Panth demanded the setting up of a 

` central body without which Panth could not discharge its 
responsibilities or exercise its authority. ISC was expected to reflect 
the status of Guru Panth, co-ordinate activities of various Sikh 
organizations, help resolve and work towards settlement of all 
philosophical and other issues affecting the Panth as a whole and deal 
with problems of existing or potential schisms in the Panth. 

A General meeting of Primary members of ISC adopted the 
constitution on April 9, 2006 and set up an interin Executive 
Committee. A conclave organised in November 2006 was of the view 
that with no central organisation representing Sikhs scattered across 

the world, the need for an apex body to discuss and develop strategies 
to resolve issues of concern was real and urgent. The motive behind- 
creating such a body was not to replace any organisation such as SGPC 
or any Panthic political organisation. 

Leadership of SGPC and Akali Dal did not endorse setting up 
such a body. The veteran leader Gurcharan Singh Tohra had remarked 
that the SGPC’s experience of a similar initiative earlier with such an 
organization was not successful [reference to World Sikh Council]. 

The framers of ISC constitution took cognizance of Sikh heritage 

4 Of Guru Granth Sahib, Akal Takht, Gurmatias and independent Takhts 
and also looked at the structure of similar organizations like the World 
Sikh Council in preparing their Constitution. The following provisions 
are relevant to our enquiry: — 

— Only Sikh Gurdwaras, Sikh organizations and eminent Sikhs can 
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be members of ISC. All members of the ISC will constitute the 

General Body — The General Body will meet as and when 

necessary, but not less than once in four years. i 

— The GC shall consist of 200 members to be drawn from various | 
constituencies and shall meet at least once yearly — Takht Jathedar 
Sahiban will be Permanent Invitees to the GC. Elections to the 
GC shall be by consensus; however if this is not achieved, elections 
will be held by secret ballot. 

— Members of the EC shall be Amnitdhari Sikhs with education 
equivalent to a degree from a recognized university and will have 
tenure of four years. Executive Committee will consist of 12 
Institutional Representatives, 8 Individuals and 5 Heads of 
Advisory Councils making a Total 25, Members of EC and should Y“ 
be Amntdhari Sikhs. i 

~ A Presidium of Five EC members elected / nominated by the 
GC will chair meetings of the GC and EC collectively, supervise 
the day-to-day functioning of the CEO and Secretariat. 
Chairmanship within the Presidium will be rotated monthly. 

— Any controversial issues referred to the EC or taken up shall be 
discussed by the EC —However all sensitive issues will be placed 
before the GC for ratification. 

~ The ISC will set up Regional Committees in each major region of 
the world, consisting of one or more countries. Regional Offices 
of the ISC will be opened in various states of the Indian Union f- 
keeping in view the membership of the region. Each region will 
enjoy decentralized powers so as to function efficiently within 
the overall constitution of the ISC. 

— The Central GC/ Central EC will approve all policy decisions. 
Zones / Regions may recommend changes where warranted to 
the HQ ISC for consideration. 

Dr Kharak Singh"! infers that there is increasing realization among 
the Sikh community that formation of ISC is the tight step towards 
fulfillment of the doctrine of Guru Granth — Guru Panth. The“ 
Confedration’s priority projects include: 

— Standard English translation of Guru Granth Sahib 

~ Education fund to promote school education and opportunity ` 
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for higher education for Sikhs 
— A 24-hour TV channel promoting Sikhism 
Yr — Resolve academic controversies 
— Encourage research and publications on Sikhs and Sikhism 
— Persuade deras to propogate ideals of mainstream Sikhism 
— Encourage sporting activities among Sikhs. 

Looking back one would find significant correspondence between 
ISC projects and those identified by the WSC earlier. These projects 
certainly are important for the Panth but it cannot be deduced from 
adoption of such programs that the sponsoring or coordinating of 
these is the key role of Guru Panth or that these will subserve the 
„universal teachings and concern for the sarbat that the Gurus persuaded 
\ Sikhs to guide their living or that these in sum are refelective of 
controversies that have caused ineffectiveness of Sikh institutions. 

Another notable observation is that the membership of ISC 
includes WSC-AR indicating that the WSC had in fact gone into an 
inactive mode by the time ISC was formed. In its turn, ISC has kept a 
low key and creation of the Confederation thus far has barely been 
noticed. I have not talked to any in their leadership role but going by 
newsreports, the causes and activities espoused by them that attracted 
media interest seem to be negligible. A quick survey only proven up 
the following two. 

ISC president Lt General (retd) Kartar Singh Gill urged the Union 
government, especially Prime Minister Manmohan Singh, to take up 
the turban issue with the French president during his visit to India. 
He also suggested that the Akal Takht should try and take up this 
matter with Sarkozy." 

Recently post the sad demise of Dr Kharak Singh, his successor, 
noted economist Dr S S Johl, called for a united effort from all Sikhs 
to strengthen Sikh religion and assured that the ISC would coordinate 
and guide giving dispassionate views on issues relating to Sikhism.” 
So far it does not sound like leading as Guru Panth. 


ALL INDIA GuRDWaRas ACT 

To put this subject in its context we may trace a little bit of its 
history. Itis recorded that even at the time when the Gurdwara Reform 
Movement was in progress and the British were not having much 
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success with being able to negotiate a deal with the Akalis, the new 
Governor of Punjab tried some deft moves at dividing the Sikhs and 
‘encouraged the officially sponsored Sudhar committees to unite in Y 
promoting a Gurdwara Bill — at this critical juncture — Madan Mohan 
Malviya and Mohammed Ali Jinnah came to the rescue of Akalis — 
Malviya tried —drafting a-bill — in consultation with Akali leadership’ 
that if not allowed to be moved in the State legislature would be 
introduced at the Center ‘on the ground that there were also Sikh 
shrines outside the Punjab and hence there was need for an all-India 
legislation on the subject. 

In 1954 one Amar Singh Sahgal from MP introduced a private 
bill but it died. During the Janta Government period, Badal appointed 
an advisory committee under Harbans Singh, retired CJ, to prepare a Y 
draft bill. After approval by the SGPC, the State Government sent 
the draft in 1979 to the Center. Again the Janta Government fell and 
nothing happened. 

After Rajiv-Longowal accord the Center sent a copy of the 1979 

draft bill to all states in 1986 for comments and review. The Barnala 
government rejected the same and appointed a new committee to draft 
the proposed legislation vide notification no. 498 dated August 18, 
1986 with Dr Jasbir Singh Ahluwalia, president of Guru Gobind Singh 
Foundation as its member secretary. The new committee prepared a 
draft, got it approved in a seminar held at GNDU, but in the meantime 
the Barnala government was dismissed and the draft did not go any ~% 
further. It is understood that Law Ministry too had prepared a draft 
bill based on the 1979 draft and 1925 Act in the meanwhile. 

In 1997, the 1986 draft was sent by the Center to Harbans Singh, 
then Gurdwara Election Commissioner [GEC]. A seminar on Gurdwara 
Legislation held on 18" October 1997 at IOSS resolved that a 
Committee comprising of five members be constituted with Chief 
Justice Harbans Singh (retd) as Chairman to prepare a draft for the 
required Gurdwara Legislation. Copies of the draft Act prepared by 
Harbans Singh, said to be a hybrid of the 1979 and 1986 versions, b 
were forwarded to SGPC and WSC before it was submitted to the 
Center in 1999, The draft suggests: 

— À central religious committee consisting Jathedats of five Takhts, 
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Head Granthi of Darbar Sahib, President of SGPC, President of 
the World Sikh Council and one amritdhari Sikh each to be 

J nominated by SGPC and the World Sikh Council. The Jathedar 
of Akal Takht will be the President of that religious body. 

— The selection of Jathedats will be made by a selection committee 
to be appointed by the SGPC in consultation with the central 
religious body. He will be sworn into office by the president SGPC. 
Jathedars will not be removed from office except when an 
incumbent becomes of unsound mind, found guilty of violation 
of the rehat maryada or commits act unbecoming of the office 
held by him. 

— Any person to be appointed Jathedar has to be amritdhan and 
must be a graduate of an Indian university or possess an equivalent 
educational qualification ° 

~ The Government will make the rules for management of 
Gurdwaras. . 

A seminar was held by WSC on 5-6 Dec 1999 on the subject. 
PTI teported that the WSC, Akhand Kirtani Jatha International, Sikh 
Missionary College and several others criticised the draft and took 
exception to certain amendments and the manner in which it had been 
done. WSC’s regional chairman Kulbir Singh Kaura said in statement 
that GEC had no tight to propose any amendments and that the draft 
notification, if passed, would pave the way for interference by the 

" centre in Sikh shrines management. 

In another seminar held at the IOSS on 22 Jan 2000, the keynote 
speaker, Gurtej Singh, traced the history of three drafts of 197%, 1986 
and 1999 and said that so far the proposed drafts have been 
meticulously kept secret from Sikhs with the result that except for the 
Seminar held by the WSC in December 1999 and the present Seminar, 
Sikhs have had no occasion to seriously debate whether they want All 
India Act or not." 

In his defence Justice Harbans Singh issued a rejoinder stating ‘A 

+> scopy of this Bill was sent by the Home Ministry to me as Chief 
Commissioner, Gurdwara Elections, in December 1997, for my 
comments. Discussions on the subject matter were held with various 
Sikh organisations, with minor modifications, deemed necessaty in 
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view of the discussions aforementioned, the draft 1999 Bill was 
prepared and sent to the Home Ministry on August 14. Thus, the 
1999 draft Bill was neither a suo motu product of this writer’s efforts Y 
nor a replay of his non-existing 1986 draft?" 

It would be seen that some of the proposed amendments that we 
have noted are relevant to our discussion and add to the range of 
variables that will have to be thrown in the mix if this quest is to be 
able to bring any success. My own sense is that legislated measures 
ate not likely to help us and we should carefully evaluate any. option in 
the light of our experience with the 1925 and 1971 Acts before moving 
ahead with it. All the same the dynamics of how the subject has been 
handled over the last many decades only highlights the difficulties 
inherent in piloting such initiative in the contemporary setting. : 

The debate on the All India Gurdwaras Act is likely to reopen 
because the governor of Punjab has set up a committee to review and - 
recommend changes in the 1999 draft with Parkash Singh Badal as its 
president.’ 


SUMMING UP THE TRAVELS AND TRAVAILS OF GURU PANTH 

It would seem that the Guru Panth seems to have been along a 
zigzag path. The tasks that awaited Sikhs were challenging. Guru 
Gobind Singh had already dispatched Banda on a mission to restore 
some semblance of order, justice and security for the harassed people 
in Punjab. The Khalsa had learnt the values of freedom and the 
sactifices that it entails. In a dangerous and divided world they ` 
understood that while each one of them must be able to exercise 
judgement and decide, the best decisions would come if made 
collectively and the panj pyara model reinforced their conviction in 
this regard. They missed the guidance that came from the Guru. It 
made their job easier. Now the Guru was gone and he had left them a 
lot of freedom to organize unhindered by masands or any other 
institutional frame that would bind them down. The Guru gave them 
the Granth as their eternal Guru and the parting advisory of collective Be 
leadership. 

This was a challenge and like all challenges it threw up 
opportunities to innovate. Sikhs started the practice of sarbat khalsa 
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at Akal Takht, adopting gyrmattas in the presence of Guru Granth by 
consensus and following through on decisions taken. The subjects of 
the gurmattas were mainly the issues that reflected most seriously on 
their ability to survive and thus had a dominant political and military 
component. With consolidation of the Sikh rule, the mix of problems 
changed and Ranjit Singh maneouvered to limit the decisions by Akal 
Takht Gurmattas to matters of religious import only. 

The Reform movements of the 19" century initially were 
individual initiatives, motivated by impulses to cleanse some religious 
ptactices considered UnSikh. These initiatives did not succeed in 
catching the fancy of Sikh masses. The Singh Sabha movement 
generated broader community involvement but did not revive sarbat 
khalsa or adption of gwrmatias by consensus. They opted instead for 
decision-making by a committee on the basis of majority opinion. 

The 20° century Gurdwara reform played out in the midst of 
growing struggle for India’s freedom. The non-violent character of 
the movement and the restructuring of institutions along modern 
democratic models won great admiration from political elite but ended 
up altering the dynamics of Sikh institutions in a very significant way 
and set the Panth on a new uncharted course. 

Sikhs had pinned a lot of hope on the SGPC to be able to provide 
effective leadership to the Panth. These hopes have not been realized 
— at least not to the extent it was expected. The circumstances also 


+} have changed and with the amritdhari Sikhs stuck at 15% or so and 


the keshdhari base rapidly eroding, the democratic, electoral model as 
structured, has been losing credibility as representative of Sikhs at 
apex and local levels. The quality of demonstrated leadership has 
only reinforced doubts about inadequacies of the process. 

A critical view expressed is that Sikhs generally take comfort in 
the belief that Guru Gobind Singh gave a boost to democratic ideals 
when he vested authority jointly in the Guru Granth and the Guru 
Panth. However, in the absence of personal leadership, the Guru 


> Panth has struggled to evolve satisfactory authority structures in 


response to Guru Gobind Singh’s desire for Sikhs to be a self-led 
community. Over the years, while the authority of the Guru Granth 
has flourished, that of the Guru Panth has been factionalized — 
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Sikh organizations often fail to realize that their claims to represent all 
Sikhs requite equal citizenship for all Sikhs and not an institutionalized 
form of discrimination.” 

It is not all negative though. A view commending of SGPC as 
democratic states that ‘in course of time the SGPC became the 
‘authoritative voice’ of the Sikhs. As a democratic institution it has 
always represented the majority opinion. As such, it has laid the claim 
to represent the authority of ‘Guru Panth’ although it has been 
frequently challenged by Sikhs living outside the Punjab.” 

Akal Takht also has drawn greater muscle from SGPC. At the 
same time Jathedar of Akal Takht being an SGPC ‘appointee has at 
‘times appeared to be acting under the influence of Akali Dal. Sikhs 
respect Akal Takht as an institution but have been bewildered by ` 
actions of the Jathedars of Akal Takht and other Takhts. Their 
continuous and open infights have not helped the institution of five 
‘takhts to be effective apex Sikh religious authority. This has been 
further aggravated by Hukamnamas being rescinded by successor 
Jathedars or being ignored in many cases. Blatant interference by Akali 
Dal and summary dismissals of the Jathedars by SGPC has not helped 
either. 

A crude display of the politicization of Akal Takht was witnessed 
recently when Jathedar Vedanti was sacked [Aug 2008] and Gurbachan 
Singh installed in his place. This was seen as repetition of similar past 
instances like sacking of Prof. Manjit Singh to pave the way for Bhai 
Ranjit Singh who in turn was removed to install Giani Puran Singh 
replaced soon enough by Vedanti. Vedanti was appointed Jathedar of 
Akal Takht in March 2000 and has told media that his resignation was 
obtained by two loyalists of Badal who came to his residence pi no 
other option but to quit.” 

The infighting betwixt the Takhts is vividly seen right at this 
moment when “Gutu-Ta-Gaddi Divas” has run into controversy over 
the date of the auspicious day. Going by the Nanakshahi calendar the 
anniversary falls on October 20. Takht Hazoor Sahib, Takht Patoa. 
Sahib, Damdami Taksal, Sant Samaj and certain Nihang factions are 
against the Nanakshahi calendar and the Takht Hazoor Sahib hosting 
the celebrations wants to go by the traditional Bikrami calendar and 
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hold it on October 30. The Akal Takht, SGPC and DSGMC are for 
celebrations on October 20. There will thus be celebrations on different 


T dates at Amritsar and Nanded.” 


The SRM can be interpreted to provide a model for working the 
Guru Panth. This model is at variance with the 18" century practice 
in that it limits gurmatfa only to such issues that may fundamentally 
affect Sikhi as a religion and additionally the decisions are to be taken 
by a representative group that in practice means the committee of the 
Jathedars of the five Takhts. SRM does not provide clues as to how 
the authority is to work. It has not caused much distress because the 
SRM is more cited than understood or followed in any case. Disputes 
routinely end up in local courts and are adjudicated per to prevailing 


a laws. 


i 


The combined failure of the SGPC, SRM and the Takhts to find 
a workable institutional model to guide and lead the Panth created a 
vacuum. A number of Sikhs have given vent to their frustration with 
the state of affairs and an anthology documenting proceedings of a 
conference in 1998 includes at least three papers that have discussed 
these issues” with several more being presented in conferences and 
published in journals. . Initiatives like the World Sikh Council and the 
International Sikh Confederation that sought to represent global Sikhs 
too have not been able to find a model that works. 


CONCLUDING l 

As I complete this paper we are getting closer to the date of 
celebration of Gur ta Gaddi Divas. We had invited a few interfaith 
leaders from Central Pennsylvania to Gurdwara a week earlier as a 
prelude to celebrations later in the month. This was their first visit to 
a Gurdwara and when we had a meeting of the Greater Harrisburg 
Inter-religious Forum a couple of days later, Mike Sand, one of those 
who had come to the Gurdwara gave a very warm account of welcome 
he felt and the sense of piety he sensed among the devotees in the 
presence of Guru Granth Sahib. 

The reverence that Sikhs show to their living Guru seems more 
than expression of piety; it is an intense display of awe and respect 
almost bordering on compulsively ritualistic. In the last few days 
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another incident that attracted media attention brings home idolatrous 
in us in a vivid mannet An Air India flight from London to New 
Delhi was used to carry 500 unuseable copies of the SGGS placed on 
300 seats with 32 sevadars occupying the remaining seats. Gurudwara — 
Mai Pago in Karol Bagh Delhi collected the copies from across the 
UK over a period of eight months and spent about # 80,000 to 
transport these for their final disposal at Gurudwara Khushalpur near 
Paonta Sahib in Uttarakhand.” i 

This and several other similar ritualistic practices have come into 
currency with the not so explicit yet clear enough lead from the SGPC, 
more to extend their control globally over printing and distribution of 
Guru -Granth Sahib. This was done in the name of irreverence that ` 
the private printers and distributors had shown in their businesses. In `- 
several places, more actively in Mumbai and parts of England Maryada 
Brigades have come up who have not even refrained from use of force 
for compliance of their code of rituals in handling of the Granth. 

So even as on one hand such ritualistic practices are becoming 
more onerous, the Internet has thrown up an alternate that in fact 
makes all the rituals redundant and is handy when traveling or staying 
away from home on a short visit for daily prayerful reading. There are 
many other things happening where such heightened ritualistic practices 
cannot be and are not being adhered to. There is so much of printed 
material in books and in papers presented at conferences with verses 
quoted from the Guru Granth Sahib that finds its way into the garbage. -~<_ 

As we go forward such struggles between orthodoxy and pragmatic — 
transformation in the manner of being respectful to Guru Granth Sahib 
will continue but is not likely reduce Sikh respect or acceptance of 
Guru Granth Sahib as their Guru. We are in fact witnessing that more 
open discussion in the relatively anonymous Internet domain is veering 
the skeptics and even renegades to more moderate positions regarding 
acceptance of the Guru's teachings. 

Turning to Guru Panth the skepticism about the state of Sikh 
institutions has been voiced also by those other than Sikhs. McLeod 4 
says ‘Guru Panth was a doctrine particularly suited to the circumstances 
of the eighteenth century — under Ranjit Singh the practice of eliciting 
corporate decisions from the Panth was discarded. The doctrine is 
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still maintained today — however, seldom invoked?” His view is that 
-in the present context Sarbat Khalsa means ‘a representative body of 

Sikhs summoned by the Jathedar of Akal Takht acting on instructions - 

from the SGPC, for an important matter concerning the Panth.” 

Such cynicism apart, focused as we are at the controversies 

"surrounding SRM, SGPC and Akal Takht we seem less concerned about 
what is happening at the gurdwaras where problems keep revisiting 
every now and then. We had talked earlier about the incidents at the 
Sikh Foundation of Virginia leading to intervention by Akal Takht. 
The place is again in the news as we write because the current 
management committee has dismissed Giani Kuldeep Singh over failure 
to agree about his contract and the sangat is again split with accusations 

` flying between the patties and showdown likely. 

For the sake of the Panth as well as Guru Panth the need to 
attend to problems that infest our local Gurdwara sangats is urgent. 
This is the level where all our differences play out in the raw. It is 
given that differences are bound to arise in any collective setting but 
the finesse of an organization consists in being able to negotiate through 
what is divisive and find a common ground. Gurus encouraged sangats 
to be self-reliant and institution of panj pyaras reinforces the ability of 
sangats to manage their affairs effectively on their own. The sangats 
must not only set their own rules for management and take their 

ositions on issues of local concern but all involved — granthies, 
management and sangat — must also learn how to co-opt together to 
make the gurdwara operate effectively with least conflict. Experience 
has shown that excessive regulation including from any central authonty 
does not really help. 

As regards the apex tier of religious authority, tradition duak 
supports this authority. to be built around the institution of Akal Takht. 
Tradition also supports that the manner in which the system functions 
can evolve and change. If this premise is accepted, using the concepts 
of sarbat khalsa, gurmatia, panj pyaras, rehat and consensus, ways to 

“ “create such an authority can be found. 

There are however some additional factors like those mentioned’ 
below would have to be considered and resolved: 

— Institutions that co-ordinate management of group of Gurdwatas 
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should only aim to be facilitators and must not try to assume 

supra roles at playing the Guru Panth. The only link that needs 

to be clearly defined in the model is the one that connects the J 

sangat and the apex body - other linkages can be open; activated 

as needed or decided by the concerned organizational leaderships. 

— Those who provide liturgical services ate an important part of 
our religious life. In most cases they have taken to itas a profession 
and do it for living. This group is not small. In fact in proportionate 
terms it is likely to be significantly larger than in other faiths because 
of their extensive use of volunteers to support performance of 
liturgical services. This group is in touch with the sangat, knows 
how to communicate with them and has a good sense of what 
devotees are seeking — the language bartier apart. Quite a few of / 
them have a great deal of understanding and knowledge of 
Gurbani, Sikhi as well as its popular myths. Yet this group seems 
to receive recognition and their voice is heard only when they 
come in as sant samaj, taksals, babas or dera wallas. They are 
rately helped or encouraged to seek higher education and little 
thought is spared for the poor wages or social isolation within the 
community that they suffer from. Any model that does not 
integrate this group into the institutional structure ts not likely to 
succeed. 

— The place of intelligentia and scholars within the paradigm of 
any renewal also is to be thought about. This group has had > 
extensive input in choice of structural changes, decision processes 
and electoral options since the Singh Sabha days and has continued 
to wield considerable influence over all levels of our organizations 
through the media, the Internet and in advisory capacities. They 
have a role and a way must be found to get their input as long as 
their zeal for radical change or for popular culture is carefully 
attenuated. 

The problem is pretty daunting but doable. An empathetically x 
hopeful note is struck by a scholar of the Sikh reform period saying 
that “Underlying new initiatives and discussions is the realization that 
authority in Sikhism comes not from institutions — but instead, from 
within Sikhs themselves. In essence Sikhs do not need external forces 
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defining their faith and practice, the Guru Granth Sahib combined 
with common sense application of ideas will suffice — experience of 


~ the last century [20] — points to the pitfalls of over defining — that 


cause confrontation and schism.’ Sikh religious authority, tradition and 
power dynamics [politics] needs to be rethought and reinvented back 
to what the Gurus did for over two centuries to make Sikhi ‘prosper 
as the newest and most vital of the world’s religions.” 

This perhaps is the key. We have to be inclusive and we must 
keep in mind the heritage that the Gurus left us. Let us renew out 
institutions - not try and implant untested models over them. Gurus 
gave us the freedom to evolve and renew our authority structure by 
not leaving a prescriptive regime for us to revere and live by. The 
good thing is that we have the entire wherewithal available to renew 
and rejuvenate the buoyant spirit of Guru Panth once again. Let us 
get to work. Itis time. Remember it is the tercentenary calling us not 
only to celebrate but also to make the Panth strong and well guided 
for the coming centuties. l 
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CORRIGENDUM : 
Kindly note that the dates for Parkash Purab of Patshahis I & IV 
are Nov 2 and Oct 9, respectively. We are thankful to Prof T S Gill 
for bringing to our notice their repetition in the Nanakshahi Calendar. 
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UNIQUE HISTORY AND CULTURAL HERITAGE OF 
VAISAKHI 
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They say that a word can inspire a thousand images but it will be 
hard to find such a word except the word of Vaisakhi. Vaisakhi really 
projects ecstatic images of nations, nature and cultural landscapes 
spread wide and across the entire globe. It is the time of year when 
people of almost every heritage are seen jubilant and celebrating with 
both sacred and secular merriment. 

Northwest of the Indian sub-continent is especially festive 
because Sikhs celebrate the birth of their founding prophet, Guru 
Nanak in 1469 and the founding of the Khalsa in 1699, later will be 
the subject of my presentation today. But let me preface. 

All Punjabis, Sikhs, Hindus and Muslims welcome Vaisakhi as 
their spring festival when they harvest their crops. At this time, trees 
and bushes are laden with green leaves and bright colored flowers that 
blossom all around. People act out various expressions of thankfulness 
while appreciating at a deeper level many scenes of prosperity and 
cyclical regeneration. 

History of Vaisakhi celebration is certainly not limited to Punjabis 
as is generally supposed. Celebration of Nababarsha — Naba Barsha 
(Poila Baisakh) is a famous occasion for our Bengali friends. It is the 
first day of the first month of Bengali year. 

In the year 599 BC at the time of Vaisakhi, Mahavira was born as 
the last one in the galaxy of twenty-four Jain Prophets. 

Similarly, the god/prophet of Hindus, Sri Rama, is widely 
believed to be born sometime in the end of March or the beginning of 
April, the exact date of his birth not yet established. 


* Dr, #6415 Amicable Drive, Arlington, TX 76016, USA; <japji08@yaboo.com> 
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Vaisakhi is also the time of the birth of Sri Hanuman who is 
worshiped all over India. Every temple of Sti Rama has the idol of Sri 
Hanuman. His birthday falls on April 13. Hindus celebrate this” 
occasion as one of their major festivities. 

Only last year when I visited Hyderabad, I learnt that April 7 is 
Ugadi, the New Year for the people of the Deccan region of India. 

My Sindhi friends, people from Sindh of Pakistan, often invite 
me to their celebration of their New Year at the same time. 

Prophet Muhammad who gave birth to the second most followed 
religion of the world, Islam, was born on April 11. 

Easter in the spring that falls around Vaisakhi, also called Pascha, 
is the most important religious feast in the Christian liturgical year. It 
celebrates the resurrection of Jesus, which Christians believe occurred ,„ 
on the third day after his crucifixion. 

I know I missed many others who celebrate Vaisakhi festivities. 
A few examples I quoted are meant only to illustrate the overwhelming 
number of images that are associated with the celebration of Vaisakhi 
festival. 

Today I know you are here to salute to the 10° Prophet of the 
Sikhs who had arranged on this day the famous Vaisakhi, 310 years 
ago in 1699, the event that has no parallel in the history of any Nation. 

This day, He asked for their head from his followers and with 
those who came forward he gave birth to an order, an order of Khalsa, „ 
those who would continue to commit their head, metaphorically 
meaning body and soul, to the mission that he was ready to assign to 
them. 

My 15 minutes presentation is not the time to go into all facets 
of the event, many books have been written, and many world class 
symposia and conferences have been organized around this subject. 

I like to limit to the praises of my Guru, Guru Gobind Singh and 
there too I will limit to only one aspect of his multitude of teachings. 

I will talk about his emphasis on love. ae 

You may look at Vaisakhi as a drama of love. Love that the 
Guru used to mesmetize his audience when he ask for a head and the 
love that the Guru inculcated among those who came forward. To 
them he prescribed a Rebat, a specific life-style. 
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Was this the reason that our 18" century’s writers name the path 
-, of the Guru as Prem Sumarag meaning the sacred Path of Love. 
a To appreciate this event you have to go into the Guru's lifelong 
teachings. It was Guru Gobind Singh, who said, 

Sach kahon sun leho Sabai jin prem kio tin hee prabh paio. 

[Listen to this and all should listen. Those who practice life of 

love, they alone will realize the purpose of this life, that is, to 

experience divine within and relate the divine to all Creation with 
active expression of love.] 

The vision of love is always followed by the acts of love that 
join us to the reality that we intrinsically yearn for, but we do not 

aa know how to reach or how to realize, it remains a mystery without a 
specific path. According to our Guru, the path of love is the path to 
that mystery. 

Secondly, with the practice of love comes a change that leads us 
into the dimension of spirituality. That is: Your eyes see because in 
spitit you become the witness to everything. You have newly expanded 
thoughts because in spirit you begin to know all. Similarly, you feel 
love toward another person because in spirit you are infinite love. 

Connecting the spiritual dimension of human vision to love means 
abandoning the notion of limited self with its limited ability to act in 
love and regaining the Self with its unbounded ability to achieve and 

“, serve. These are the changes because of the spiritual vision that the 
Guru incorporated into his injunctions of Five Nash. 

When the Guru created the Order of Khalsa, he defined Khalsa 
in the terms of this vision: 

Wats As Ad fen ama Sa fas Hs Sao mÀ TH SH Il 

He is the true Khalsa (Sikh), who awakens the awareness within of divine 

light and divine creativity and lives the life of its practices, without permitting 

inroads to any thoughts of “otherness”. . 

Absolute and unconditional love and its “pertee?? meaning full 

Fa comprehension, full grasp, full understanding of the meaning of love, 
then becoming embodiment Af of love, never again to believe in the 
illusions of the past. 

Through the practice of love he made us aware of pure creativity 
and pure spirit. Through the vision of love he made us free from all 
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memoties or images from the past. His Love was Beyond all illusions. 

Like the tiny spark of fire that consumes a forest, his spark of 
love was all that was needed for his followers to experience love in its 
full power and glory, in all its aspects, earthly and divine. To them 
love became spirit, and all experiences of love, however insignificant 
they seem, were actually invitations to the sacrifice to uphold the truth 
and justice. Within every story of their sacrifices was a love story 
hiding the wooing of the creation and thus the Creator. 

It is therefore that he emphasized. I repeat. 

yoo YH ysis An Y3 dig HAT He BH SHS I 

Absolute and unconditional Love and its “perteet” meaning full 


comprehension, full grasp, full understanding of the meaning of love, and om 
becoming embodiment HÌ of love, never again to believe in the illusions of - 


the past embedded in cemeteries or cremation grounds. 

The expression - path to love - is not simply a metaphor; it 
reappears throughout spiritual history and cultures in many guises. 
On the day of Vaisakhi, Khalsa became the guise in 1699. 

Thus Guru Gobind Singh created Khalsa to raise awareness 
within, awareness of the creator and the creation, meaning nature 
and the world order consisting of laws of nature, awareness of society’s 
problems followed by solutions to society’s problem and problems of 
its environments through pro-active resolution of them using the armor 
of love. 

Guru Granth says, 

fro 3 Afer 3'8 afo Aet you AA Il 

Those will become the truly wise who serve the divine mission through the 

acts of Love. 

And those who serve the Creator with acts of love, God will carry them across. 

frat 3 Afen wg afo A sg ufa afon 1 

Those who serve You with love - You carry them across. 

— Guru Granth Sahib, p 968, Satta Balwand 

- The prophet lived at a time (1666-1708) when teligious fanaticism 

in South Asia was at its height. It was endlessly posing a grave threat 
to the human spirit of freedom and liberty. 

Practice of pluralism and multicultural life was in peril. 

Those with faith practices different from their misguided rulers 


wN 
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were persecuted and the religious places of one religion were replaced 
with those of others. Guru’s great-grand-father, father, four sons and 

{S countless followers were put to death by the powers because they 
stood against the effort to uniformity of religion and culture. You ate 
well aware of the notorious designs of. Moghul administration at the 
time of Aurangzeb. 

It was a dark, grim and ominous period in human history. The 
innate human desire for individual expression and diversity of belief 
that was inherited in Indian culture was being severely curtailed. 

Guru Gobind Singh worked tirelessly to restore society’s 
confidence in the time-tested human values of unity in diversity, 
freedom of faith practices, justice and compassion. 

x He challenged the ruling and dominant powers with grit and 
determination. 

With equal might he challenged the wide-spread religious bigotry 
and spread a religion of love and freedom of choice in religious 
practices. It meant preserving the tapestry of regions and religious 
ptactices and not a uniform one religion or one way to achiéve the 
religious acceptance. 

Let me tell you a story right from the Guru’s childhood. 

When time came to announce public recognition to the prophetic 
role of the Child Guru, it was done through a profound public 
demonstration by a renowned Muslim saint, Syed Bhikhan Shah. 

$~ The saint was miraculously inspired by a divine vision to make 
his journey to the Guru’s birth place, Patna, to bless the infant Gobind, 
and to pronounce him divine: 

When he reached.in the Presence of the child Gobind, the pir 
presented a pte-meditated riddle. He placed two bowls of sweets 
before the child; one bowl was purchased from a Hindu’s shop, and 
the second from a Muslim’s shop, thus mente the two major 
contemporary religions in India. 

The riddle sought answer to an unspoken question, which sought 

/& guidance as to which religion this divine prophet would belong and 
lead. The proper response would permit the pir to pronounce the 
Guru’s divinity and his prophetic authority to lead a cettain people. 

To everyone’s admiration and deep satisfaction, the baby stretched 
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both hands and placed one in each bowl. 

By this action the child Guru was indicating that he would not 
profile people among religious divides signifying that all religions would ay: 
be dear to him. Further, he would honor a Muslim holy man, Bhikhan 
Shah to become the medium of his first message. 

Thus in his very first public message, Guru Gobind Singh laid 
the path to love for all through interfaith events and dialogues, and 
sanctioned inter-religious appreciation and accommodation during the 
difficult times of religious divisions and fanaticism. 

Further, he chose symbolic language of Loverul. gesture over the 
literary languages to communicate his first public sermon. 

Amazingly, the Guru used profound public demonstration to 
impart his first sermon of love in multi-faith dimension. Guru ¥~ 
emphasized diversity of faith and its practices that the India is “ 
constituted of. 

Although in this story Guru Gobind Singh dramatized it, actually 
the appreciation of diversity in human ecology was presented as Cosmic 
Plan or Hukam throughout the Sikh teachings. Guru Granth says, 
| Ae ufs Ae fea de sofen 1 afe s fan dt Aa Bufer 1 

— Guru Granth Sahib, p 1056 

My Eternal Creator has staged a play. He has created no one Ake anyone 

else. Fle made them different; he placed all the flavors and their appreciation 

within each body. Then he looks at this diversity with pleasure. 

Diversity is a law of nature and a law of life that the Creator < 
formulated as a Pray or His Love. Plants and animals diversify to 
evolve and survive; they perish if they-don’t. Structures of stars and 
lands vary millions of times in size and characters, and, the cell and 
biological particles in the human body do the same. 

Just as our physical world is diverse, so are our religions, our 
cultures, social systems, orbits, and traditions. 

The law of diversity applies to the institutions of religions. 
Pluralistic religions originate out of the human ecology of diversity. 
They are best suited to survive along with human evolution and human _»’ 
ecology. The Guru Granth recognized these identities. Í 

fhg owa ga ure d l afso WE AS Sd os F I 

— Guru Granth Sahib, p 1168 

Nanak places his head at the feet of all people and is a sacrifice to as many 
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identities ascribed to You, O? Infinite. 
Let me quote from the writings of the Guru Gobind Singb’s 
S durbar. To spread his message of a perfect egalitarian society based 
on one-ness of God, Guru Gobind Singh paraphrased this doctrine by 
celebrating the diversity in all of its myriad forms. He wrote: 

a8 fse@ Hsm foot a Aat sfeS 

ag yono ag ret MeH II 

fag goo AQ serh fern wet wor ot wa wa 22 ufswati 

aos ad Ret ore ody Set eA S Fe At SH FH HOX I 

èa dt ot Ag ns dtd gees èa Ba dt Agu AÈ Sa As Oe I 

— Akal Ustat 

Many believe that they become superior by accepting celibacy or undertaking 

zg meditation, by giving up material comforts, by making themselves look 
different, or by wearing long and matted hair or no hair. Others feel higher 

by joining a particular sect of Islam as, Shia, Sunni, ete. But no one 

should overlook the basic fact that followers of all religions are the same 

human beings. The Creator of all provides for the needs of all humans. 

There is one God of all and that God alone should be worshipped. 

Do not remain an ignorant and believe in anyone else except the 
one Creator. All humanity is equal, each one of us carties the reflection 
of the Creator in us, and we are all manifestations of one Creator. 

Guru Gobind Singh believed that the differences among humans 
in terms of color, appearance and ethnicity were due to God’s creative 

(process; all human beings had a moral responsibility to cherish and 
preserve this sacred creativity. 

He emphasized the unity of human spirit despite many apparent 
distinctions. He explained that the differences in our outward 
appearance, clothes, customs and practices are attributed to the choices 
that only we make. He said: 

tes yee He dya goa fig fond fourd crs È 3H à use 1 

Many are gods or demon, or celestial musicians. There are heavenly tribes 

and the learned people or the artists. There may be seen as people of 

ae different religions as Muslims (citizens of Islamic nations) or Hindus (natives 
i of Indian subcontinent). They all look and act differently, but their apparent 
differences are due to the influences from their countries and cultures, or in 


the clothes they wear. 
HOH AY a Ù nda È sae Tl 
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Al human beings are one and the same, although there is a deception of 

differences. 

Guru Gobind Singh was a champion of human rights. He+ 
advocated freedom of culture, religion and thought for every individual. 

We can thus see that self-righteousness which comes from dividing 
the world into us and them has no place in Guru Gobind Singh’s vision 
of love, his Prem Sumarag. 

His teachings and his sacrifices made great difference and, thank 
God, the diversity so characteristic of today India, was preserved by 
the teachings of Guru Gobind Singh and sacrifices of his Khalsa. 

Santokh Singh, a great historian of India rightly observed. I will 
end my presentation with a poem written by the famous poet, Bhai 
Santokh Singh: 

afe wal Gast mas fao? vst, dest afez: asde ae aft I 

uu ugua WS, UGH Und AS, ads Tea WS Afos feos of I 

ad de feud Hau fiw ys 33, dis fie wet As Bes yoo at I 

Ht ag difde ffu ues us pa, Hes 3 det A ufa, ager fons ai 

Were Gura Gobind Singh not there at the critical junction of Indian history, 

there would have been all uniformity meaning everybody would have been 

converted into one religion, one sets of cultural and social behaviors, and a 

single way to worship or dress; the diversity would have taken wings. In 

favor of one such religion, the others would have been destroyed and their 
holy places adversely transformed. To be diverse would have been a sin 

punishable with torture and death. Sin would have replaced the virtues, 4 

Were Guru Gobind Singh not there at the critical junction of Indian history. ` 

On this day of Baisakhi, we must celebrate the all-inclusive 
worldview of Guru Gobind Singh. Indeed, Guru Gobind Singh’s 
ideal of appreciation and preservation of diversity as a pivotal feature 
of all human activity is also an American ideal and UNO charter of 
Human Rights. We must never forget to defend it. On this day of 
Vaisakhi, we take pride in its celebration. 


o 
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ATTITUDE TOWARDS RELIGIOUS BELIEFS ON 
VISITS TO RELIGIOUS PLACES AND RECITING THE 
RELIGIOUS SCRIPTS IN A PUNJAB VILLAGE 


KULJINDER SINGH* 


The study by the young scholar needs more inputs but as a 
concept it is laudable. It may motivate others to adopt similar 
statistical analysis. 





— Editor 


INTRODUCTION 

The root of the word ‘Religion’ is traced to Latin word ‘Religare’. 
In this word ‘Re’ means back and ‘Ligare’ means to bind. So the term 
religion is associated with being bound. According to The Dictionary 
of Sociology, “religion is a set of beliefs, symbols and practices. This 
is based on the idea of the sacred and which unites believers into a 
socio-religious community.” 

The social behaviour of an individual depends to a great extent 
on his beliefs and attitudes. Reliable predictions about the social 
behaviour of individuals in different social situations can be made 
through the study of their beliefs and attitudes. The behaviour of 
individuals is determined not only by their immediately present stimuli 


but rather, it depends to a great extent on the more enduring 


psychological dispositions. Accordingly, in order to understand the 
social behaviour of individuals, it is essential to have a comprehensive 
knowledge about their patterns of thinking, that is, their beliefs and 
attitudes. 


* Lecturer, Grace House, # 739/7, Street # 7, Guru Nanak Nagar, Patiala 
<4s7843(@yahoo.co.in> 
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The beliefs and attitudes of man have a wide range. He can 
have a vast range of beliefs relating to the physical world as well as 
the supet-natural world. The belief in super-natural world dates back Si 
to primitive times when the primitive man tried to explain the natural 
phenomena with the help of belief in supernatural powers. Another 
charactertic of beliefs is that different people may have a belief'in the 
same thing but the contents of beliefs may differ. For example, Hindus 
and Christians both believe in god but the nature of cognitions about 
god differ in both of them. 

A religious belief refers to a faith or creed concerning the super- 
natural or divine. It may concern the acceptance, nature and worship 
of a deity and divine involvement in the universal and human life. It 


may also relate to the values and practices based on the teachings ofa T“ 


spititual leader. Unlike other belief systems, religious beliefs tend to 
be codified. Religion is a fundamental set of beliefs and practices 
generally agreed upon by a group of people. These set of beliefs 
concern the cause, nature, and purpose of the universe and involve 
certain moral code governing the conduct of human affairs. 

Many Scholars are of the view that religion includes a belief in 
supernatural or mysterious powers and feeling of awe, fear and 
reverence. However, this characterization of religion excludes some 
of the elements which are thought of as essential to it, such as a © 
belief in the immortality of the soul and belief in a god or gods. On 
the other hand, some Anthropologists and Sociologists are of the view < 
that religion is something very earthly and materialistic, designed to 
achieve practical ends. According to Sumner and Keller, "Religion in 
history, from the earliest to the very recent days has not been a matter 
of morality at all but of rites, rituals, observance and ceremony." Ruth 
Benedict maintained that if religion appears to be spiritual in character, 
to be the source of virtue, morality and the good life, it is so because 
it appropriated these qualities from the concepts which were current 
in society and which werte developed by it in the process of social life. 


James G Frazer, in his multiple volume work “The Golden Bough” ~.. 


has given the largest collection of religious beliefs and practices of 
preliterate and folk societies. He considered religion as a belief in 
powers superior to man which ate believed to direct and control the 


Da 
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course of nature and. of human life. He added that religion is chiefly 
an attempt by man to propitiate and conciliate those powers. On the 
other hand, W Robertson Smith maintained that religion is not a vague 
fear of unknown powers, nor the child of terror, but rather a relation 
of all the membets of a community to a power that has the good of 
the community at heart, and protects its law and moral order. 

Maclver has maintained that religion implies a relationship not 
between man and man but also between man and some higher power. 
Christopher Dawson opines that “Whenever and wherever man has a 
sense of dependence on external powers which are conceived as 
mysterious and higher than man's own, there is religion, and the feelings 
of awe and self-abasement with which man is filled in the presence of 
such powers is essentially a religious emotion, the root of worship and 
prayer” Durkheim defines religion as “A unified system of beliefs 
and practices relative to sacred things, that is to say, things set apart 
and forbidden.” Malinowski is the of view that “Religion is a mode of 
action as well as a system of belief and a sociological phenomenon as 
well as a personal experience.” 

A perusal of the various definitions of religion indicates that a 
common characteristic found among all religions is that they depict 
certain beliefs and attitudes towards mysteries and perplexitis of life. 
As such, religion consists of two main aspects, that is, beliefs and 
rituals. The present study is an attempt to investigate the beliefs in 
the visit to religious places and recitation of scriptures in a Punjab 
village. 

The visit to religious places and recitation of scriptures are 
important indicators of the religious beliefs of an individual. 
Accordingly, the respondents of the present study were asked to 
mention the frequency of their visit to religious places and recitation 
of scriptures, and co-related with other independent variables such as 
Caste, Occupation and Land ownership. 

Objectives of the present study: 

a) To find out the religious beliefs in visits to religious places and 
recitation of religious scripture in different caste groups of a 
Punjab village. 

b) To investigate the religious beliefs in visits to religious places and 
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recitation of religious scripture among different social classes of 

a Punjab village. 

HYPOTHESES aa 

The following hypotheses have been put to test in the present 
study: 

a) There are no differences in the religious beliefs of various caste 
groups. 
b) Some differences in the religious beliefs are likely to be present in 
different classes. 
RESEARCH METHODOLOGY 

For the purpose of the present study, a village named 'Rurka' in 
Patiala district of Punjab has been purposively selected, keeping in 
view the convenience and resources of the investigator. 

SAMPLE 

Stratified random sample was employed to select the sample. 
The stratifying variable is caste groups of the village. The sample 
comprised of two caste groups of village 'Rurka' which included 26 
high caste and 24 Scheduled castes members. 

In the present study, the castes have been classified according to 
their traditional occupations. Agricultural castes have been taken as 
higher castes and scheduled castes have been placed in category of 
S.C. The distribution of the respondents in all the above mentioned 
categories is shown in Table I. F 


Distribution of Respondents According to their Caste 


S. No Castes Frequency Percentage 
dy High ' 26 53 
2: Scheduled Caste 23 > 47 
Total : 49 100 


Table I shows that the highest proportion of the respondents 
from the village under study came in the category of high caste (53%). 
Next to this category is that of scheduled castes (47%). The Jat Sikhs æ 
belong to the dominant caste in the village as most of the land in the 
village is owned by this caste group. Therefore, it has been included 
in the high caste category. Ramdassia and Balmiki castes have been 
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included in scheduled caste (S.C.) group. They do not own any land. 

_ Some of the schedule caste families are working as agricultural labour, 

“fwwhile a few are engaged in lower status services or small businesses. 
TOOLS 

Personal Data Sheet used by the investigator consisted of general 

information about the villaget's age, caste, occupation, etc. The heads 

of the households included in the sample were interviewed with the 

help of a partially structured interview schedule. In addition to the 

interview technique, the non-participant observation technique was 

also used and detailed notes about the religious beliefs of various 

caste groups of the village were recorded. The list of households of 

the village was procured from the village Sarpanch who keeps this list 

` € with him for the purpose of Panchayat elections. The Sarpanch helped 

the investigator by telling the caste groups of all the households in the 
village. 

Attitude towards belief in visits to religious places and reciting 
the religious scriptures was correlated with caste, occupation, and land 
ownership. 

ANALYSIS AND INTERPRETATION 

Religious Belief in Visits to Religious Places: 

The visits to religious places are an important indicator of the 

religious beliefs of an individual. Accordingly, the respondents 

of the present study were asked to mention the frequency cf their 
+> visit to religious places. The analysis of data revealed that about 
two-third of the respondents visited their religious places once a 
month while about one-fourth of them visited the religious places 
daily. Only 10% of the respondents mentioned that they paid 
these visits once in a week. The frequency of visits to religious 
places has been co-related with other independent variables and 
the analysis has been presented in the following tables. 
The frequency of the visit to religious places has been co-telated 
_ with caste category of the respondents and the analysis has been 
presented in the table given below: 


Table II 
The distribution of respondents according to their Caste and 
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frequency of visit to Religious places:- 


Response Total 
Caste Once in a month Once in a week Daily 
High 07 (25) 04 (14.2 ) 17(60.7) 28(100) 
S Cs 20 (95) 01(4.7) 00(00) 21(100) 
Total 27(55) 05(10.2) 1734.6) 49 100) 


* Figures in parantheses indicate percentages 

The analysis of data presented in the pervious table indicates 
that about two-third of the respondents from high caste category visit 
the religious places daily. It is interesting to note that none of scheduled 
caste respondents pays a daily visit to the religious places. Almost all 
of them visit religious places once in a month. This shows that the 
religious faith of the lower caste groups is not so strong as compared 
to the higher caste groups. It might be due to the fact that the lower 
caste people have less time for religious activities. 

The occupation of the respondents has also been co-related with 
frequency of their visit to religious places and the analysis has been 
presented in the following table. 

Table III 

The distribution of respondents according to their Occupation 

and frequency of visits to religious places. 


Response Total 
Occupation Onceinamonth Once inaweek Daily 
Owner Cultivator 00(0) 01(6.6) 1493.3) 15 (100) 
Agti Labour 20(100) 00(00) 00(00) 20(100) 
Business/Job 07(50) 04(28.5) 03(21.4) 14(100) 
Total 27(55.1) 05( 10.2) 1734.6) 49(100) 


* Figures in parantheses indicate percentages 

The analysis of data presented in the foregoing table indicates 
that a very large majority (93.3%) of owner cultivators visit religious 
places daily whereas only 21.4% of those engaged in business / jobs 
pay daily visit. On the other hand, none of the agricultural labourers 
visit these places daily. A majority of them visit such places only 
once in a month. The respondents who did not visit the religious 
places daily mentioned that they did not have enough time for such 
visits due to the nature of their work. 

The frequency of visits to religious places has also been co-related 
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with the land ownership of the respondents and the analysis has been 
presented in the following table: 


Table IV 
The distribution of respondents according to their land ownership 
and visits to religious places 
© Response Total 

Land Ownership: Onceinamonth Onceinaweek Daily 

Small Cultivation - 00 (00) 00(00) 02(100) 02(100) 
Medium Cultivation 02 (16. © 02(16.6) 0866.6) 12(100) 
Large Cultivation 01 (11.1) 00(00) 08(88.8) 09(100) 
Landless 22 (84.6) 02(7.6) 02(7.6) 26(100) 
Total 25 (51) 04(8.1) 20(40.8) 49(100) 


* Figures in parantheses indicate percentages 

The analysis presented in the foregoing table reveals that a very 
high proportion of small, medium and large cultivators visit the 
religious places daily. On the other hand, a very high proportion of 
landless respondents (84.6%) visit religious places less frequently, that 
is, once a month. 
RELIGIOUS BELIEF IN RECITATION OF SCRIPTURES 

The recitation of scriptures is another significant indicator of 
the religious faith of an individual. The respondents of the present 
study were, therefore, asked to mention whether they recited the 


` sctiptutes or not. The analysis of the data revealed that 49% of the 
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respondents mentioned that they recited the scriptures whereas the 
remaining 51% did not recite the scriptures. The analysis has been 
carried further and the recitation of scriptures has been co-telated 
with other independent variables. The analysis in this context has 
been presented in the following tables: | 
Table V i 
The distribution of respondents according to their Caste and 
Recitation of Scriptures 


Response Total 
Caste Yes No 
High 20(76.9) 06(23) 26(100) 
SCs 04(17.3) 19(82.6) 23(100) 
Total 24(48.9)_ 25(51) 49(100) 


* Figures in parantheses indicate percentages 
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The analysis of data presented in the pervious table indicates 
that about three-fourths of the high caste respondents recite the 
sctiptures. On the other hand, a significant majority of the respondents 
from the scheduled castes do not recite the scriptures. This finding is 
in conformity with the earlier finding that a very large majority of high 
caste respondents visit religious places daily. 

The recitation of scriptures has been further co-related with the 
occupation of the respondents and the analysis has been presented in 
the following table: 

_ Table VI 
The distribution of respondents according to their Occupation and 
Recitation of Scriptures. 


Response Total 
Occupation Yes No 
Owner Cultivator 13(76.4) 04(23.5) 17(100) 
Agricultural Labour —_05(41.6) 07(58.3) 12(100) 
Business/Job 02(10) 18(90) 20(100) 
Total 20(40.8) 29(59.1) 49(100) 


*Figures in parantheses indicate percentages 
The analysis of data presented in the pervious table indicates 
that about three-fourths of the owner cultivators recite the scriptures 
whereas this proportion is much lower in case of the other occupational 
groups. On the other hand, a very high proportion of respondents 
who are agricultural labourers or artisans do not recite the scriptures. 
The recitation of scriptures was further co-related with the land 
ownership of the respondents and the analysis has been presented in 
the following table: 
Table VII 
The distribution of respondents according to their land ownership 
and Recitation of Scriptures. 


Response Total 
Land Ownership Yes No 
Small Cultivators 00(00) 01(100) 01(100) 
Medium Cultivators 05(50) 05(50) 10(100) 
Large Cultivators 04(57.1) 03(42.8) 07(100) 
Landless 10(32.2) 21(67.7) 31(100) 
Total 19(38.7) 30(61.2) 49(100) 


* Figures in parentheses indicate percentages 
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The analysis presented in the previous table indicates that a higher 

_ proportion of the medium and large cultivators recite scriptures as 

F compared to small cultivators and landless respondents. This indicates 
that the poor class people generally do not recite scriptures. 


CONCLUSION 

The socio-economic profile of the respondents of the present 
study leads to the following facts. 

1. The highest proportion of the respondents (53%) belorged to 
high caste category, closely followed by the scheduled castes (47. 
%). 

2. About one fourth of the respondents visited the religious places 

< daily while about two third of them visited these places once in a 
month. The lower castes, those engaged in business/jobs and 
landless respondents visited the religious places less frequently, 
that is, once in a month. 

3. More than half of the respondents did not recite the scriptures. 
A higher proportion of agricultural labourers and artisans, less 
educated and economically weaker respondents did not recite the 
scriptures. 

One hypothesis of the present study was that no differences are 
found in the religious beliefs of various caste groups. This hypothesis 
has not been validated by the data of present study. The data reveals 

4 that a higher proportion of lower caste groups does not visit religious 
places frequently and do not recite religious scriptures. This indicates 
that the lower castes do not have very strong religious beliefs as 
compated to the higher caste’ groups. 

As regards the difference in the religious beliefs among different 
classes, the data indicate that there is significant difference in this 
context among various economic classes. The religious beliers have 
not been found to be as strong among economically weaker sections 
as compared to the economically well-off sections. 

p On the bases of the findings mentioned above, it can be concluded 
l ` that there are differences in the religious beliefs between High castes 
and Scheduled castes. These differences are significantly related to 
the socio-economic factors. As a matter of fact, the social and economic 
factors are closely interrelated in the Indian society. The economically 
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weaker sections of the village do not have ample time for religious 
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visits or reciting of scriptures. 
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O careless and uniformed fellow, 
Why sleepest thou forgetting the Name? 


O man embark on the ship of God's feet 

And cross the world ocean. 

During the eight watches, chant thou the glories of God, 
In the company of saints. 


~ Guru Granth Sahib, p 398 


fam Rafo sy feng ares afofenr |1 
fast feg edute defa aafe N 
afvasr ufs use Ha afa guh 1 

mS uaa Te are my Aabi I 


So many are washed and carried away by this stream of life 


A CONSTITUTIONAL BLUNDER 


SANTOKH SINGH * 





After attaining freedom, learned, patriotic and prudent 
personalities frame constitution for the nation. A constitution illustrates 
the aspirations of the people and prescribes perimeters and guidance 

x for law makers. Constitutions of secular democratic nations safeguard 
the interests of minorities and assure them opportunities to flourish 
and keep their culture and religious faiths intact. Constitutions are 
amended as and when the need arises in the interest of the people and 
to redress legal errors. 

Article 25 of Constitution of India is a nicely worded piece of 
legislation. Sikhs feel happy when they read that they can practise and 
propagate their religion. They are further pleased to know that they 
can wear and carry Airpans. But this right is only on paper. Sikhs are 
often harassed at airports and other places. Indian security agencies 
have scant respect for this part of Indian Constitution. S Simranjit 

4. Singh Mann was elected with unprecedented majority, but was not 
“allowed to enter Parliament because he was carrying Kirpan. This 
depicts how far the Indian ruling class respects Indian Constitution 
and Democracy. Executive Instructions can never override 
Constitution. Article 25 is like a plate of sweet dish with very pleasing 
smell, but it contains a minute capsule of poison, which is fatal for 
Sikhism. The word Sikh in explanation II, of sub-clause (b) of Clause 
2 of Article 25 of Constitution legally assimilates Sikhism into 
Hinduism. On the basis of above mentioned explanation II, Supreme 
i Court of India has given judgment that Sikhs are part of wider Hindu 
"Community. Thus Indian Constitution treats Sikhism as a sect of 


* Convener of Sub-Committee of Institute of Sikh Studies for Review of Article 
25 of the Indian Constitution; # 2751, Sector 37-C, Chandigarh 
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Hinduism and not an independent religion. Article 25 nullifies the 
efforts of the great Sikh Gurus to establish an independent religion 
based on equality, truth, righteousness, justice and work culture. Sikh ^ 
Gurus and their committede followers gave supreme sacrifices for this 
purpose. 

Sikhs have already advanced volumes of arguments based on 
logic and reason that they ate not Hindus. Sikhism fulfils all the 
internationally recognized norms for an independent religion. Sikhs 
have their own revealed scripture, independent theology, philosophy 
and culture. During the tercentenary celebrations of Sri Guru Granth 
Sahib's Gurta-~-Gaddi-Divas, the Guru came to the rescue of the Sikhs, 
when Sikh intellectuals made a thorough study of their scripture. Sikh 
Prophet has categorically declared at page 1136 of Sri Guru Granth 
Sahib that Sikhs are neither Hindus nor Muslims, Na hum hindu na 


musalman’. Prophet of a religion is the only authority to define a religion. _ 


Politicians and rulers have no jurisdiction to define a religion against 
the written ordain of the Prophet of a religion. Many other hymns of 
Sikh scripture emphasise that Sikhs are neither Hindus nor Muslims. 
My view has been endorsed by Dr J S Grewal in his book ‘A. study of 
Guru Granth Sabi’ written in commemoration of the Tercentenary 
celebration of vesting of Guruship in Sti Guru Granth Sahib. Dr 
Grewal writes that Guru Nanak is critical of the rulers and the ruling 
classes as well as the clergy which promotes the interests of ruling 


class. On page 67, the author emphatically states that Guru Nanak ` 


has no appreciation for any of the contemporary systems of religious 
beliefs and practices. He further clarifies that Guru Arjun does not 
identify himself with Hindus. Wrong classification of Sikhs as Hindus 
amounts to blasphemy of the Sjkh Prophet and the Sikh scripture. 
Since Sikh scripture is a revealed scripture, clubing of Sikhs with 
Hindus is against the Will of God. Thus, Article 25 defies the Will of 
God. , 

The Sikh Prophet has ordained Sikhs to deal affectionately with 
Hindus and Muslims. Sikhism is socially nearer to Hinduism, but at 
the same time spiritually closer to Islam. Sikhs fought against the 
oppression of alien Mughal and Afghan rulers, but never fought against 
Islam. Maharaja Ranjit Singh awarded high positions to Muslims in his 


ay 
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court, and Muslims remained loyal to Lahore Darbar till the fall of 
Sikh Kingdom and never indulged in any treachery. 

If honorable members of Constituent Assembly were net aware 
of the hymns of Sn Guru Granth Sahib, the error of classification of 
Sikhs as Hindus may please be rectified by omitting word Sikh form 
explanation II of sub-clause (b) of clause 2 of Article 25 of the 
Constitution of India. Let secular and progressive section of Indian 
People come forward for this national cause. The amendmen: would 
strengthen Indian integrity and our tall claims of democracy and 
secularism. Indian legislatures are requested to understand the 
problem, and follow S Tarlochan Singh MP for amendment of 


_ Constitution. Let the world have the impression that there is a secular 


x 


democratic setup in India. 


With my mind as the scales, 
Consciousness as the weights, 
And devotion the gold-tester, 
I will weigh You with these, my Lord, 
Within my heart; 
And, thus, restrain my mind from its wanderings. 
— Guru Granth Sahib, p 731 


Hg Twat, fos gsr, 
sot Ae Aes aHa; 
we dt stafe A Ag Sat, 
fes fafa fog ar 1 


DR KHARAK SINGH AND I 


Er GURCHARAN SINGH* 











After retirement in early 1993, when I was living in Sector 15-B, 

I came to know of Institute of Sikh Studies and once met Dr Kharak 
Singh in a meeting held in our neighbourhood. Regular contacts 
however started when I moved to my own home in Phase 4, Mohali in yy 
late 1994. 

Some of the memories which linger in my mind because of 
association with him are given below. This is in no way an account of 
his activities in the Institute of Sikh Studies and an assessment of his 
entire personality. 

Dt Sahib’s office/home was at a walking distance and I frequently 
made visits to him for any sewa connected with the Institute. He would 
always receive courteously with a smile and handshake and make one 
feel at ease, offering a cup of tea. Leaving aside work in hand, he 
would answer your questions, or if discussions on some topic were 
already on, ask you to join. His knowledge on Sikhism and Sikh history + 
was very wide and any time keen interest in and dedication to Panthic 
affairs could be felt immediately When free, he would continue his 
editorial job giving finishing touches to articles received or letters 
dictated in connection with the journal Abstracts of Sikh Studies. Day- 
in and day out he was thus busy early morning till late in the evening, 
except when on tour or attending a meeting. ' 

First I took up proof-reading of articles received and then other 
assistance to him in editing work assigned to me. In the process, I. 
became aware of variety of topics dealt with and also met- many x 
scholars who used to drop in. I also studied the background, aims and ~ ` 
objectives of the Institute, its members and various activities, viz, 


* #142, Phase 4, Mohali 


Dr KHARAK Sinci AND I 95 


publications, seminars, meetings, etc 
Those days, Harjot Oberoi’s book “Construction of Religious 
+ Boundanie? > was much in talk. Articles were coming in from various 
scholars who were rébutting his statements made in the book. Oberoi 
had opined that Singh Sabha Movement made rigid religious boundaries 
for Sikhs as against earlier easy going beliefs in rural gods and Hindu 
rituals. Our views were that Singh Sabha did not create any views of 
its own, it simply brought out Sikh beliefs as per Guru Granth Sahib 
free from forms, garbs, omens and rituals. Later, the Institute published 
our views as “Invasion, of Religious Boundaries” edited by Dr J S Mann 

and others. 

f: After this, the major task was preparation of the book Sikhism: 
X. Its Philosophy and History. Lot of work had been done by Late S Daljit 
Singh. Dr Kharak Singh continued compiling further articles and gave 
the book a final shape. Its proof reading, final editing was a big job. 

This is a monumental work of encyclopaedic proportions. Dr 
Sahib recognized my humble effort by a mention in the Introduction. 

While final reading, he would always give a touch himself to 
make it a piece of excellent quality. That was something to be emulated. 

While I was at such jobs, Dr Kharak Singh encouraged me to 
start writing — anything, articles abstracts, reviews — for the journal. 
My first contribution was a review of S Narinder Singh’s book ‘Canadian 

_ Sikh? published in the Jan-Mar 1996 issue of the Abstracts of Sikh 

+ Studies?” This effort was appreciated. Henceforth book reviews became 
my pet field. Dr Sahib would suggest a book, or I would choose one 
and then be on the job; my method was to give a summary of contents 
and give comments wherever required. This has continued till date. 
Since then‘I have given nearly forty reviews, abstracts, and a few 
articles, which were published in the Abstracts of Sikh Studies. 

In late 1996, I had to make a private trip to USA. Then I was not 
even a formal member, but Dr Kharak Singh trusted me and gave me 
free hand to speak on behalf of the Institute regarding its work and 

& publications. I took some copies of Sikhism - Its Philosophy and History 
and a few copies of Abstracts. Some more were sent by Dr J S Mann 
from California. During my visits to gurdwaras around Washington 
DC, I took permission of Dr Rajwant Singh, then head of Guru 
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Gobind Singh Foundation and spoke about the Institute of Sikh Studies 
for a few minutes. Duting tea break, I displayed the publications and 
persuaded many of the sangat to buy Sikhism — Its History and Philosophy. 
and become subscribers of the Abstracts. I received good response. 
During this period, an exellent book on World Religions by John Bowker 
came to my notice This had a chapter on Sikhism very well-written. 
With the permission of Dr Kharak Singh over the phone, I obtained a 
free copy from publishers and wrote a teview. This was published in 
the issue of Abstracts Jan- Mar 98. At that time in many seminars I 
was made in-charge of display and sale of Publications. This gave 
me opportunity to speak to customers about contents and merits of 
each book and do a bit of marketing to sell them. 

When Dr Kharak Singh was member of Dharm Parchar 
Committee of SGPC, a number of drafts of books to be published 
used to come. I would read and make comments and recommendations 
on his behalf whether SGPC should publish them. I particularly 
remember one book by Dr Balvinderpal Singh on the basis of his thesis 
on the influence of Sikh way of life on social and economic 
development of the community. 

Subjects suggested by Dr Kharak Singh for annual seminars of 
the Institute were of topical interest for the Panth and were, therefore, 
generally adopted unanimously. Because his wide contacts and personal 
approach to them, there was never a dearth of good speakers. 

Once a delegation of Vanjaras came to Chandigarh with their4 
woes: dire poverty, slum-like living conditions, lack of drinking water, 
little education for their children, and utter neglect by the Panth. On 
Dr Sahib’s hint, I wrote in news/views ‘Owr Forgotten Brethren’ April- 
June 96 issue of Abstracts. As fate would have it, it attracted notice of - 
a Canadian Sikh, Stephen Sanders. He was moved by their plight and 
offered an amount equivalent of Canadian 20,000 dollars provided 
SGPC provide an equal amount to generate a fund for their welfare. 
Direct administrative tie up with him could not be agreed, but Sh 
Tohra, then President SGPC, arranged Rs 15 /acs funds for this purpose- 
A Trust was created under the Presidentship of Justice Harbans Singh 
(retd), and later Dr Kharak Singh. S Mohinder Singh, a member of 
IOSS took active part to visit and interact with Vanjaras and has done 
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lot of work. (A report was made and given in issue of July-Sep 07 of 
Abstracts) — E 

Concerned at the trend of apostasy in the Sikh Panth, Dr Sahib's 
dream was to initiate a Gurmat Chetna Lebar to create awareness among 
parents, teachers, parcharaks. Two books were specially written: one, 
Apostasy amongst Sikh Youth Its Causes and Cure, the second, a set of 
guidelines titled ‘Gurmat Chetna Camp Manual. A few camps were 
held at vatious places which were successful. 

He had concern for another Panthic dream of “All India Gurdwaras 
Act.” This was also included in Anandpur Sabib Resolution. A draft 
was made ,and discussed inviting suggestions. Unfortunately, some 
long-time associates had u-turn in their thinking and scuttled this 
initiative. This made him very sad. He used to express his angoik 
whenever this subject came up. 

For some time around 2002, Dr Sahib was eiesiid unanimously 
to take charge as President of Gurdwara Phase 4, Mohali. He brought 
about many improvements in account-keeping by introducing 
computerization and monthly reporting of activities and account 
statement. He took me as member-in-charge of Gurdwara Library. 
During his time, membership procedure was streamlined and a number 
of good books added including SGPC publications which he arranged 
free with his influence. 

For the period since then till I was inducted a formal member, I 
continued to write review of books for the Abstracts, though I kept 
away from other activities. International Sikh Confederation (ISC) 
was also mooted by him for coordination among various institutions 
of Sikh community. He worked very hatd to prepare a constitution, 
He build up the organization, prepared Lt Gen Kartar Singh to handle 
this. In the field of education, some dent has been made. In other 
fields, viz, setting up TV channel, standard translation of Guru Granth 
Sahib, a lot of exploratory work was done. 

Last two seminars were of great bearing on the psyche of the 
Panth. ‘Akal Takhat’, its historical background, present status and 
thoughts for future. A number of suggestions came up in papers. 
Actually, the selection of the Jathedar, support to him by a committee 
of experts are the crux of the matter. 
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The last seminar organised by Dr Sahib on Demographic Changes 
in Punjab was also of direct bearing. Large number of migrant labour 
from eastern states is affecting social, religious, and economic fabric 
of our society. Scholars from Govt planning Department, Universities 
and others concerned read a number of papers giving their assessment 
of the situation. . 

Unfortunately, before the seminar of Nov 2008, viż., Guru Granth 
Sahib and Sikh Society, Dr Kharak Singh fell ill from which he could 
not recover. Even during his illness we had a last glimpse of him. S 
Pritam Singh, (later President of IOSS), S Gajinder Singh and I were 
answered our greetings and wishes with a nod and okayed our approach 
about the seminar. It is sad that he could not be with us when the 
seminar was held. But his guiding spirit will always be with us. ‘ 


a 


Many first abode is his mother’s womb, 

Leaving which he comes into the world. 

The ornamented houses, beautiful gardens and palaces, 
None, whatsoever, shall go with him. 

Al other greeds of the greedy soul are false. 

The Perfect Guru has given me the Gods Name, 

— A thing which behoves my soul. 
— Guru Granth Sahib, p 497 


yat des HSS aH Sw etfs uate His mfe 11 
fears Fee wal ves Afar S aeg The | 

waa As Hfi Se Set 1 

aig y? AS ote oor Ar ag fa Sag Set I 
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DR KHARAK SINGH 
~A TRENDSETTER AND A TRAILBLAZER — 


ProF KULWANT SINGH* 








Dr Kharak Singh, who passed away last year on 6™* August, 2008, 
was an agricultural scientist par excellence; a brilliant scholar of 
Sikhism, a Sikh thinker, visionary, an ideologue and a Sikh savant; a 
founder of institutions and organizations; a dedicated and generous 
Sikh philanthropist; and an ideal, selfless Sikh leader and a trailblazer, 
all rolled into one. After having excelled in his chosen professional 
field of agriculture at the state, national and international level, and 
after serving in the Food and Agriculture organization (FAO) of the 
United Nations as an expert in several countries of the world for about 
fourteen yeats, he took voluntary retirement from his lucrative 
international assignment to work for laying down the contours/ 
parameters of a paradigm for the resurgence of Sikh society and its 
institutions. Being a devout Sikh, well versed and well grounded in 
the fundamentals of Sikh philosophy and Sikh ethos, he set upon the 
task of providing a proper perspective to the emerging field of Sikh 
studies. In his editorial writings of his brainchild Sikh journal Abstracts 
of Sikh Studies under the aegis of Institute of Sikh Studies, he dwelt 
upon many crucial issues and aspects of Sikh polity; seminal Sikh 
institutions, such as the Akal Takht; the SGPC; All India Sikh 
Gurdwaras Act; the Sikh calendar; Dasam Granth; Guru Granth — Guru 
Panth, education of the Sikhs specially the rural segment; the 
disadvantaged Sikh groups such as the nomadic groups, Sikligars and 
Vanjaras; the problems and challenges confronting the Sikh diaspora; 
apostasy among the Sikhs; content and quality of religious instruction 
and preaching; and Standard English translation of Guru Granth Sahib, 


t PES1(tetd), # 732/3B1 Mohali; <kulwantggs@yahoo.coin> 
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to mention a few. In each editorial, he would discuss and analyze the 
issues threadbare, suggest a well-considered, crystallized, feasible 


solution and leave it open for the readers to debate and respond. He A 


adopted a similar approach on discussion, debate and consensus during 
the countless seminars, which he organized on vital Sikh issues all 
over the globe. 

Understanding a problem in the proper Sikh perspective, 
accommodating the divergent views and bringing about a consensus 
based on majority and objectivity was Dr Kharak Singh’s forte. That 
is why he always carried the house with him. As for his integrity and 
selfless service to the Sikh cause, he was made a member of Dharma 
Parchar Committee by the SGPC, where he was instrumental in 
bringing about many projects of far reaching consequence. 

Among his latest achievements was the undertaking of a five- 
volume Sikh history The Sikhs and Their Religion, the SGPC-sponsored 
project, with Dr Kirpal Singh ‘as co-editor to present the Sikh history 
from a proper Sikh perspective, rebutting and removing the many 
distortions and aberrations in- the Sikh history written earlier by Persian, 
Muslim, British and even other Indian historians. Unfortunately, only 
the first volume could be completed during his lifetime. He, as an 
editor, was always at pains that each historical event in Sikh history 
was factually correct, dispassionately appraised/evaluated, objectively 
presented, and drew proper inferences and conclusions. l 


X 


4 


Another project that occupied his utmost attention was the = 


publication of a standard translation in English of Guru Granth Sahib, 
something of the order of the authorized version of the holy Bible, 
under the seal and approval of SGPC and the Akal Takht. He was 
painfully aware of the several variations and different interpretations 
of the original text in the available translated versions so far. Further 
distortions and aberrations in translation and interpretations were 
creeping in as more and mote scholars were translating the sacred 
scriptute of the Sikhs in several other regional Indian and foreign 
languages, differing from each other. According the topmost priority 
to this task, he proposed the constitution of a taskforce of eminent 
Sikh scholars well versed both in Gurbani as well as English to prepare 
- an authentic and objective version of English translation based on a 


a 
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critical evaluation of earlier versions and making amendments 
whereever necessary. He impressed upon both the SGPC and DSGMC 
to undertake such ‘a project and bring out at least the first volume 
comprising the first three hundred pages by the quincentenary of the 
guruship, Gurta Gaddi Divas of Guru Granth Sahib. SGPC had accepted 
this proposal, constituted a committee to undertake this project but 
the work could not be started during Dr Kharak Singh’s lifetime. It is 
expected to be launched soon to fulfill this very fundamental and vital 
need of the times. 

Another most compelling issue that engaged Dr Kharak Singh’s 
attention was the constitution of a world Sikh organization which 
could deal with the several religious, social, political, cultural and legal 
issues confronting the Sikhs now settled all over the globe. In the 
absence of an All India Gurdwaras Body, and role and jurisdiction of 
SGPC being limited to a very small area, there is an urgent need for a 
world-level organization, which could deal effectively with the 
emerging challenges and problems confronting the Sikhs the world 
over. After holding discussions and deliberations with enlightened 
members of the Sikh community in private as well as during several 
seminars, he was successful in finally drawing up its constitution and 
launching this world-level organization, International Sikh 
Confederation (ISC) with its temporary headquarters at the Kendn 
Singh Sabha premises on Madhya Marg, Chandigath. Among its 
important functions and duties is the constitution of five advisory 
councils, one each related to education, and economic, legal, religious 
and media coverage affairs, with each council consisting of professional 
experts from the respective fields and working for resolving of conflicts 
and challenges in each area. All the prominent Sikh organizations, 
institutions, gurdwaras and individuals are to be represented on this 
body on the basis of their strength and area of their operation and its 
chapters are to be opened in all the major towns of Punjab, India and 
the world. 

This unique organization has already been constituted and is 
inching its way towards progress under the convenorship of eminent 
educationist and economist Dr S S Johl after the demise of Dr Kharak 
Singh. Among its tallest aims is the building up of a one billion dollar 
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education fund on the lines of the Jewish education fund, so that no 
Sikh child should remain deprived of education for want of means. 


He was among the first to make donation to this fund and subsequently - 


his family donated again, in his memory. As a result of this, a fund, 
Guru Nanak Education Fund, has come into being and many deserving 
students have already benefited from it. Thus, a trickle has the potential 
of becoming a torrent, given the zeal of his rene and the Sikh 
ptopensity to donate to religious causes. 

Such was the vision, foresight, and dedication of Dr Kharak 
Singh. He was a visionary and a ideologue as well as a relentless 
practitioner of what he visualized and planned. Being suave, persuasive 
leader of men, he had the charisma of leading others on the chosen 
path. As for his integrity and selfless dedication to the Sikh cause, 
very few could excel him in generosity and philanthropy. Such was 
the strength of his character and commitment to the welfare of the 
Sikhs that one of his close associates, a distinguished dairy scientist 
and founder of Verka Dairy products, Dr Gurbhagwant Singh donated 
his lifetime savings of more than half a erore to the Institute of Sikh 
Studies, an institution that Dr Kharak Singh had nurtured with zeal 
and commitment. It is men like Dr Kharak Singh who inspire others 
in building institutions devoted to the cause of public welfare. They 
are trendsetters and trailblazers. One is reminded of H W Longfellow’s 
immortal lines when such a colossus among men passes away: 

“Lives of great men remind us 
We can make our hives sublime. 
And departing, leave behind us 
Footsteps on the sands of time.” 

To present his works and views, and promote the projects 
undertaken and envisaged by Dr Kharak Singh, a website 
www.drkharaksingh.com is being launched. 
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ON THE ISC FRONT 


Lr GEN KARTAR SINGH* 








INTERNATIONAL SIKH CONFEDERATION LAUNCHES A DRIVE TO 
UPLIFT RURAL EDUCATION THROUGH MAXIMUM UTILIZATION OF 
SCHOLARSHIPS ANNOUNCED BY THE CENTRE FOR MINORITIES 

This quarter of the year kept us busy with our drive to inform 
maximum rural schools and colleges regarding the financial aid available 
to students under various Schemes of the Centre (see p 106). 
Surprisingly, we found that in spite of the Central Government 
publishing various schemes in Newspapers and websites, very little 
information trickles down to institutions. The weakness lies not only in 
the Punjab Education Department's directions and their implementation 
but also in the total ignorance shown by our teaching staff, especially in 
rural areas. 

Keeping the above in mind, the ISC along with sister NGOs 
such as the Sri Guru Singh Sabha, Guru Angad Dev Educational 


& Society, Guru Gobind Singh Study Circle and the Kalgidhar Trust — 


Fost 


Baru Sahib, carried out a vigorous drive to distribute specially prepared 
pamphlets containing full information with sample forms to be filled 
by candidates to apply for various scholarship schemes as per student's 
eligibility. A Control Centre was established by the ISC at its HQ in 
Chandigarh. Lt Col Jagtar Singh Multani, our ACEO played a 
significant role in this campaign. He travelled all over Punjab and 
also went to New Delhi to persuade the Government to extend the 
last dates to 30 Sept 2009 for submission of application with success. 
Our Ludhiana Chapters with its vast manpower and resoutces, jumped 
into action. Gurdwara Sahib Sarabha Nagar under its livewire devoted 
President S Joginder Singh Nagpal provided material and resources 


* CEO, International Sikh Confederation, Email:< kartarsikbconfed@yaboo.com> 
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while the Guru Gobind Singh Study Circle provided transport and 
some other facilities. Our members S Karmijit Singh Aujla and Sukhdev 
Singh with whole hearted support from Col Raghbir Singh Kang, Lt Col 
Harbans Singh, S Ajit Singh Arora, Dr Pushpinder Singh and Dr Pritpal 
Singh Lohi toured the whole of Punjab distributing pamphlets containing 
details of the central Scholarship Schemes. The main bottle necks were: 
a DPI Schools and Colleges, Punjab have nominated the Welfare 
Department to handle this vital matter. Routine letters were sent- 
out to schools and colleges without proper follow up. 
b Lack of interest on the part of the District Welfare officers. Last year,‘ 
most of them showed reluctance to even accept applications. This 
reluctance still persists in some districts such as Amritsar and Jalandhar. 


c Ignorance of Principals and Teachers that these Lucrative | 


schemes are fully advertised and could be downloaded from the 
Website: www.minorityaffairs.gov.in 

d Once informed, teachers lacked the zeal to motivate and help 
students to fill up the forms in time and have these eeepc 
by the Principals. 

May we request all members of the JOSS and ISC to spread 
information widely in their areas of influence regarding the Prime Ministers 
new 15-point Programme for the Welfare of Minorities. This envisages 
Free Coaching and allied schemes for students belonging to Minority 
Communities notified under Section 2(c) of the National Commission for 
Minorities Act 1992. It catets to reserved seats for Muslims, Christian, 
Sikhs, Buddhists and Zoroastrians (Parsis). Salient aspects of Schemes 1 
to 3 relating to scholarships awarded at school level from classes VI to XII 
and at college level are contained in the chart attached. 


_ COACHING PROJECT 

Our Coaching Scheme at Mukandpur District Nawanshahr now 
runs classes for two periods daily from 2:15 PM to 3: 45 PM. Separate 
classes are held for classes XI and XII. Response to this Project has 
doubled since Last year. More than 50 percent students from our first 


batch have got admission for higher studies in Medical/ Engg College, - 


and other Professional Colleges. This has given us an added strength 
and motivation. Expenses are now doubled to over Rs 30,000/- per 
month. To sustain this, we urgently need voluntary donors. Please 
come forth with whatever you can afford. 


p 
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FUTURE THOUGHTS 
The other day an eminent Gursikh from New Delhi paid us a 


visit. S Charanjit Singh is an active worker of the Kalgidhar Trust, 


ce 


Xi 


Baru Sahib. In spite of.managing a good business, he devotes maximum 
time to Sikh affairs. I was most impressed by his acumen and devotion 
to a great cause, i.e., rural education. He came forth with a new idea 
and proposal. Why can’t the ISC and their trust come together to take 
up the issue of affording our rural youth an opportunity to prepare for 
the Central Services Examination. After all, the LAS, IFS, IPS and 
allied services are the backbone of our state’s administrative and ` 
financial setup. At present we are low down on the success list. Our 
response to this is positive; in fact we must take this up urgently. 
Resources must be raised. If Jamia Milia can train 60 such aspirants 
every year why can’t Gursikhs do it? You all can hold our hands and 
help us do it. We don’t need huge donations. Many drops make an 
ocean. Join us in our mission and let us march forward to achieve our 
target of empowering our rural youth — Nay, our future generation. 
Together we must restore the past glory of our Punjab. 

For the information of IOSS members and subscribers to this 
magazine, the Guru Nanak Education Fund was launched in Jan 2006 
by Justice Mota Singh, Queen’s Council, in a meeting of the 
International Sikh Confederation. The trustees are Dr S S Johl, Dr G 
S Kalkat, (Ex-Vice-chancellors), Lt Gen Kartar Singh Gill PVSM 
(retd), S Gurdev Singh LAS (retd) and Dr Gurbax Singh USA. We ate 
carrying on our Education Coaching Projects in rural areas and out 
Scholarship Scheme with money raised on the launch day. A few 
Gursikhs are continuing to donate to this scheme and due to the grace 
of the Gurus, we are maintaining our projects. But donations are few 
and far between. There is a need for all of us to contribute so that we 
can launch bigger schemes to uplift rural education. The response so 
far is well below our expectations, especially from those on whom the 
Gurus have showered their blessings. l i 

Donations a may be sent to the International Sikh Confederation, 
Plot No 1, Sector 28-A, Chandigarh by cheque, money order or bank 
draft. We welcome personal visits form 11 AM to 1 PM on wotking days 
Monday to Friday. Our e-mail address is kartarsikhconfed@ yahoo.com and 
telephone 0172-2657381, Mobile: 9814499969. 
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I end this piece with a prayer on my lips asking for forgivenéss in case 


I have at any time unknowingly crossed the line drawn for a humble Sikh. 


3 


-Full Course Pee 
And 
Rs 25,000/- to 30,000/- PA. 


For Recognized Institution 








” 


4 


i 


BHARAT DI AZADI DA AGMAN ATE SIKH STITHI (Pbi) 


A Review BY GajINDAR SINGH 








Author: Dr Kirpal Singh 
Publisher: Singh Bros, Amritsar 
Pages: 148; Price Rs. 120/- 
Edition: 2009 


Dr Kirpal Singh is a foremost authority on Sikh History with 
over sixty years of research in this field. He is the author of over 
thirty books on Sikh History and has vast knowledge of the subject, 
specially the bewildering period of India’s Independence and its turmoil 
and vortex which involved the Sikhs in direct confrontation with the 
two main streams of power politics, the Muslim League headed by the 
barrister Mohammad Ali Jinnah and the Indian National Congress 
speatheaded by the barristers M K Gandhi and Jawahar Lal Nehru. 

The history as told by the non-Sikh sources is, as usual, 
unconcerned about the fate of a small community like the Sikhs, who 
fared no better at the hands of the Congress leaders, who had their 
sights on more fruitful matters than the destiny of the Sikhs. Dr Kirpal 
Singh ably fulfills that lacuna by his relentless research from the Sikh 
point of view. He visited Great Britain three times to gather vital 
records, made notes of vital matters from the original sources 
concerning the Sikhs and interviewed the main characters in the transfer 
of power game to arrive at decisions and ascertain what could have 
been done to better the cause of the Sikhs but was missed, and the 


. persons who were responsible for the lapses which cost the Sikhs dearly. 


History will not forgive the persons who did not have the right 
perspective about far reaching changes taking place in the subcontinent 
and left the fate of their community in the care of the British who 
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were keen to get tid of the burden of transfer of power, or, the Congress 
leaders whom they ‘érused’ without utilizing their own understanding 


of what was required to keep the Sikhs in the full flow of the historical + 


process of sweeping consequences. 

The eminent writer has an easy flow of the narrative which unfolds 
clearly demarcating the strengths and weaknesses of the main 
characters that sealed the fate of the Sikhs at a vital time when destiny 
was being shaped for the three main communities in India who were 
recognised by the British Imperial power as the chief players. 

The Sikhs had, it seems, no leader to match the machinations of 
the sharp witted and stubborn Jinnah who understood the pulls and 
pressures of his situation or the wider interests, scope and vision of 


Gandhi or Nehru who had their own priorities and were resisting the - 


League claims and to part with as little portion out of the Indian pie as 
possible, than taking up cudgels for salvaging the fortunes of the small 
Sikh community entrenched in a corner of the country in Punjab. What 
astonishes is the fact that Baldev Singh who was desperately aspiring 
for a career of a Central minister was not even an accredited leader of 
the Akali Party who were representing the Sikhs. He had won assembly 
seat in Punjab as an independent, with Akali support. He was picked 
by the British on the tacit ‘approval’ of Jinnah and Nehru and his 
credentials were confined to belonging to an affluent industrial family 
with refined mannerism and tastes. But why was he allowed so much 


Y 


leeway by Master Tara Singh and his Akali colleagues instead of g 


asserting themselves is a matter which remains a mystery. Their case 
remained of no consequence, especially when Lord Mountbatten arrived 
on the scene and he found it sufficient to lend ears to the opinions of 
Nehru and Jinnah on all matters without concerning the future of the 
credited ‘third’ party, the Sikhs. 

The author has clarified about the allegation of the tearing of 
the Muslim League flag by Master Tara Singh outside Lahore Assembly 
which was nothing short of a rumour spread by the League goons to 


start mayhem and mass killings of the Sikhs and Hindus in Punjab. - 


The Muslim leaders never expressed regret or anguish about the wanton 
massactes in March 1947, which clearly indicates that they were least 
concerned about sincerely befriending the Sikhs to opt for staying in 
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Pakistan. When the backlash occurred in August, 1947 they accused 
— the Sikhs for all lawlessness in the region. This replies befittingly to 
F the charges of the short-sightedness of the Sikh leaders by their falling 
into the lap of the Congress in preference to the options of joining 
with League and a set up within the confines of Pakistan. It was also 
the decision of the Maharaja-of Patiala after his frank talk with Jinnah 
and Liaquat Ali Khan and their offers. 

History was distorted by the undue haste of Lord Mountbatten 
who advanced the transfer of power from June 1948 to August 1947, 
leaving him no time to solve the Sikh tangle which he ignored. He 
wrongly surmised that the Sikhs could find a satisfactory solution by 
talking to the Congress leaders after the British had handed cver the 
reigns of power to the two dominions. If Lord Wavell had been allowed 
to stay on as the Governor General, perhaps he could find lasting 
solutions to the Sikh angle. While the Congress leaders felt no urgency 
in formulating suitable plans of safe exodus of the Sikhs and Hindus 
and their considerable assets left behind in the lawless conditions of 
West Pakistan, they were very keen in pursuing the Sikh suggestions 
about partitioning Punjab, in order to get maximum territory into the 
Indian Union. They had wrong hopes of ultimate return of the populace 
to their original homes across the borders and things becoming 
normalized in due course. The Congress leaders, particularly Gandhi 
and Nehru failed to grasp the seriousness of the situation until it was 
€ beyond repair. They instead exhorted the poor inhabitants to stay put 

and face the onslaught of organized League gangs bent on cleansing 
their part of the subcontinent from non-Muslims. 

Jinnah, on the other hand, gave instructions to the newly set up 

Pakistan administration ‘to get rid’ of the Sikhs by all means at the 

earliest from Pakistan soil. Pak ordinance allotting evacuee properties 

to the Muslim refugees on temporary basis was in gross violation about 

the possibility of return of the populace to their homes and hearths 

_ and clearly against the spirit of joint agreements between India and 

A Pakistan. They also did not setiously enforce the recovery of abducted 

women on their side and allowed the victims to go with their abductors. 

Another lapse on the part of the Sikh leadership and their 
Congress cohorts was in failure to emphasise the setting up of Nankana 
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Sahib on the pattern of ‘Vatican State’. This shows disregard for the 
Sikh sentiments in the Indian leaders. It is the considered opinion of 


the author that it could be easily achieved without much fuss from the p 


League leaders who wanted to form Pakistan at any cost. 

The heart wrenching episode in the book under review is the 
behaviour of Baldev Singh who attended the London conference and 
was suggested by the British leaders at that late stage to stay back to 
lobby for the Sikh cause but he found it more important to return to 
India at the behest of Nehru to assume charge as the minister of 
Defence. On another occasion he declined discussions on merger of 
the two districts of the British Punjab with the Sikh states to form a 
possible Sikh area as an independent entity, saying that it would be 
too small an area to satisfy the Sikhs. Would it have been smaller than 
Israel and so many small independent states across the world? 

In 2006, Dr Kirpal Singh wrote this valuable account of the 
partition of the subcontinent in his book, “The Sikhs and Transfer of 
Power’. The present volume in Punjabi is based on that text, improved 
and updated by the author. 

Dr Kirpal Singh has the art of writing in easy flow about such 
grave matters like the subject matter of this book. It keeps the reader 
glued to the narrative richly laced with references and authoritative 
mentions. 


No one is a companion of another, 

So, why be one proud of one’s relations? 

With the support of One Name, 

The dreadful world-ocean is crossed. . 
— Guru Granth Sahib, p 398 
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SO SAID GURU ARJUN DEV 


A Review sy Dr Mapanyir Kaur* 








Author: Dr Harnam Singh Shan 
Publisher: Information & Public Relation Dept, Govt of Punjab 
Pages: 423; Price Rs. 100/- 
Edition: 2006 

The book under review has been published in commemoration 
of the 4th centenary of the Martyrdom of (1606-2006) of Guru Arjun 
Dey, the fifth Guru of the Sikhs. The government of Punjab has 
already published three such anthologies prepared by Dr Harnam Singh 
Shan under the titles - Five Hundred Thoughts of Guru Nanak, Sayings of 
Guru Gobind Singh and So Said Guru Angad Dev. All these volumes 
have been specially prepared commemorating the historic events of 
Sikh history to enable Sikh devotees and people in India and abroad 
to cherish the holy bani (hymns) of Sikh Gurus incorporated in Sn 
Guru Granth Sahib (the scripture of the Sikhs) along with English 
translation of the original text in Gurmukhi in handy volumes. So Said 
Guru Arjun Dev is a welcome addition in this sphere. 

, Sti Guru Granth Sahib was compiled and edited by Guru Arjun 
Dev. After laying the foundation of the Hari Mandir (also called Darbar 
Sahib and Golden Temple), the central shrine of the Sikhs at Amritsar 
in 1589 AD, Guru Arjun Dev took the tremendous task of collecting, 
compiling and editing of the holy scripture of the Sikhs, Adi Granth 
(later named Sn Guru Granth Sahib). For this purpose, Guru Arjun 
Dev undertook to search authentic devotional hymns of his predecessor 
Gurus and compile these at one place. He also added to them his own 
compositions. The aim was to prepare an authentic volume of the 
Sikh Gurus’ teachings in an accurate form with scientific editing 


* Prof (retd), Dept of Guru Nanak Studies, Guru Nanak Dev Univ, Amritsar 
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stamped with set musical measures (ragas) and numericals so that no 
interpolation could be attempted in the Saacht Bani for posterity. 
Besides predecessors’ and his own compositions, Guru Arjun also 
included selections from the devotional poetry of fifteen Hindu and 
Muslim saints, most of whom belonged to the so-called lower castes 
and untouchable classes from different regions, and cultural and 
linguistic strains. The Adi Granth was completed and installed in the 
Harimandir at Amritsar in-1604 AD. Thus was created the first 
interfaith scripture of the world delivering the message of unity’ of 
God and unity of man seeking spiritual and social emancipation of 
mankind at the global level. The selection was based on the merit of 
the devotional Bhakti of the Supreme Reality without any sectarian 
binding and lyrical and living value of the message implied in the holy 
song for the welfare of humanity. Out of the large store-house of 
hymns incorporated in the Adi Granth, Guru Arjun’s contribution was 
the largest and included some of the sublime pieces like Sukhmani 
(the Psalm of Peace) which, being free from any touch of sectarianism, 
has been a favourite reading with the non-Sikhs also ever since. The 
chief qualities of Guru Arjun Dev’s compositions are spiritual yearning, 
intellectual vigour, classical restraint and serenity of emotions arising 
from practical needs of life. There is in his hymns a sad pang of noble 
soul for the suffering humanity, love, compassion and a lyrical cry 
coming from the very depth of the heart that has known suffering and 
had found peace and solace in the Divine Will even in adverse situations. 

The creed of Guru Granth Sahib as preached by Guru Nanak, 
the founder of Sikhism, has been delineated in Guru Arjun’s bani as 
uncompromising monotheism, unattributed, transcendent and 
immanent of operating in the creation and preservation of the universe. 
Devotion to holy name (nam/ sabad) is the root from which stems all 
virtues. Guru Arjun Dev’s bani also brooks the fear of God and 
applauds that devotion to the holy name is the greatest blessing which 
is possible only through the Grace (Mehar) of the Supreme Being. The 
path to attain Divine Grace is hard yet possible for those who 
completely surrender themselves to Lord’s will. There is no room for 
empty rituals and barren austerity. Beneficent humanitarian activity 
and ultimate attainment of liberation move hand in hand in the bani 
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of Guru Arjun Dev. Guru Arjun Dev’s preaching lays stress that nam is 
the sole medium through which the Lord may be approached; worship is 
due to sabad, which is Guru for the Sikhs. Guru Arjun’s bani militates 
against hypoctisy, casteism, ego, cruelty, hatred, injustice, and aims at 
preaching of unity of God and brotherhood of man. The Guru aspired 
for the establishment of a just social order for the welfare of humanity at 
the global level. His message is for all, without any consideration of caste, 
creed, gender, and cultural, linguistic or geographical barriers. 

Guru Arjun proclaims that Divine Law, Hukam is operative in 
every pain and pleasure of our life. The path of escape from suffering 
lies in resignation to the Divine Will. Men with faith in God can bear 
the suffering of life with equanimity. Guru Arjun’s bani also affirms 
that Divine Law and Grace of Lord will ultimately train and emancipate 
people from the shackles of life. All these theological and philosophical 
thoughts of Guru-Arjun are clearly evident in So Said Guru Arjun Dev. 
The above explanation of the significance of Guru Arjun's bani justifies 
the choice of Dr Harnam Singh Shan to select this project. This noble 
cause has been admirably accomplished in a most appropriate manner. 

The framework of the book has been designed comprehensively 
in five parts with a modern scientific approach. The aim and the 
purpose of the work have been defined in the Introduction. A detailed 
descriptive subject index has been recorded scientifically. The Bani 
of Guru Arjun Dev consisting of 647 hymns incorporated in Sn Guru 
Granth Sahib has been translated into English. The translation text is 
followed by the original text in Gurmukhi with the corresponding page 
number of Sri Guru Granth Sahib in the night hand margin. The 
numbering of hymns also follows the onginal pattern. The translation 
is preceded by a scholarly exposition of Gutu Arjun bani in the 


introduction by the translator. A glossary of important terms and 


keywords has been appended to facilitate understanding of the text. 
An exhaustive Bibliography helps the reader not only to appreciate 
the expertise of the translation but also to make its use for further 
study on the subject. 

Dr Harnam Singh Shan is a scholar of great repute and is highly 
acknowledged as‘an authority in Sikh Studies, in India as well as abroad. 
He has devoted his lifetime to the study of Sri Guru Granth Sahib, 


á 
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Sikh History and Punjab Culture. His mastery over Indian and foreign 
languages, Gurmukhi, Hindi, Urdu, Persian and English, and the 
subject matters is a great asset to his erudite scholarship. With his 
extraordinary brilliant academic career and highest degrees from reputed 
universities, Dr Shan has contributed immensely to the field of Sikh 
religion and history, and Punjabi literature, culture and heritage. He is 
an institution in himself. With his scholarly writings and impressive 
participation in the national and international conferences on Sikh 
studies, Dr Shan has spread the message of Sikh Gurus in right 
perspective. We ate deeply impressed with his understanding of 
Gurbani and quality of his translation. The Volume — So Said Guru 
Arjun Dev is a faithful poetic rendering close to the original, taking 
into account verbal nuances and the vision enshrined in it. Dr Shan 
has translated the original text with deftness of a master scholar skill. 
His verse has sufficient vigour to stir emotions to sensitive level. His 
linguistic mastery and scholarship combined with his familiarity and 
affinity with Gurbani make him a translator par-excellence. It is an 
accepted fact that understanding and interpretation of the Scripture is 
a difficult job. Its philosophical and mystical vocabulary has to be 
interpreted with careful attention. The translator has to make special 
efforts to understand the message and meaning of its symbols and 
metaphysical language. We know that, although a part of the language, 
vocabulary, metaphors, symbols, signs and terminology used in Sri 
Guru Granth Sahib is common with traditional mystic poetry of various 
cultural strains of medieval India, but we have to keep in mind that 
the usage of languages and terminology in Sri Guru Granth Sahib has 
been given a special orientation. It has a distinct cultural and religious 
connotation. The words used in medieval period of Punjab in the 
Punjabi language were different from what these are today. Moreover, 
the bani of Sri Guru Granth Sahib being in poetry, its compact syntactic 
and linguistic structure has its own difficulties of comprehension. 
There is a special grammatical, musical and numerical system used in 
Gurbani and translator can only do his best if he understands Sikh 
teachings adequately. Dr Shan's deep involvement in the Sikh studies 
for more, than six decades makes him fully skilled ‘and equipped to 
accomplish the challenging job in a very satisfactory manner. The 
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various aspects of Sikh philosophy interspersed in the bani of Guru 
Arjun have been classified successfully by the translator by using 
appropriate terminology, and the message and matter of the hymns of 
Guru Arjun Dev have received equal importance in this translation. 
In choosing terminology, words, expressions, signs and symbols, the 
translator has used nearest aesthetic and linguistic equivalents, taking 
into consideration the Sikh theology, philosophy, ethics and ethos of the 
Sikh devotees, who daily recite Gurbani with full faith and adoration. 
Linguistically, the translator is sincere and accurate. 

The Volume has been prepared and published with utmost care. 
Dr Harnam Singh Shan has done a laudable job for the benefit of the 


- readers and scholars interested in the Sikh scripture and understanding 
’ Sikhism. i 


Pain is the medicine and pleasure the malady, 
And where there is pleasure, there is no desire for God. 
Thou art the Doer, I can do nothing. 
Even if I try to do something, it comes to nothing. 
Sacrifice am I unto Thee, 
Who abides in His creation. 
Thine limit cannot be comprehended. 
— Guru Granth Sahib, p 469 
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BLUE SAGA 


A Review By KARTAR SINGH* 





Author: Kamal Gurtaj Singh 
Publisher: Sanbum Publishers, New Delhi 
Pages: 44; Price Rs. 50/-; Edition: 2009 


Blue Saga by Kamal Gurtaj is retelling, in free verse, of glorious ` 
events connected with Sikh heroes of yore. The author perhaps has 
in mind the readership of Sikh children. The 11 episodes narrate the 
valiant moments of brave Sikhs sacrificing their lives to defend their 
faith. The tone and tenor of narration stirs heroic blood of gursikhs 
for a noble cause. The words used to express particular notions are 
without substitute, though beyond the comprehension of boys and 
girls studying in school. It is a message for children given in grownup 
style. The expressions could have been of children standard. 

The college-going Sikh youths, having a little fancy to know, 
something about their religion, have a feast of proud performance of +. 
valiant Sikhs giving them bountiful pride. The school children of 9% 7 
and 10" class can enjoy the poetic version of sagas of sacrifice with 
the help of a teacher. i 

Since all the episodes relate to Sikh heroes of sublime category, 
like Baba Atal, Baba Deep Singh, Sabibzadas of Guru Gobind Singh, 

. Hati Singh Nalwa, Sham Singh Attariwala, Maharaja Ranjit Singh, in 
addition to the ninth Guru, Guru Tegh Bahadur, one’s curiosity is 
tickled to go through the contents, which are a treasure for posterity. 

The name ‘Bwe Sag@ is not in consonance with the spirit of the 
contents. The title should have highlighted/brought out the ‘valiant & 
blood of Gurus surging in the veins of Sikhs: 


* #128-C, Raipur Khurd, Chandigarh - UT 
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The wisdom conveyed through legends connected with distant 


‘past, serves best the inpressionable minds of youth crossing the age 
. of childhood. In case the message is in poetry, the poetic fancy of the 


author delves deep in the intellect, flowering into devotion. Since ‘Bixe 
Saga of Kamal Gurtaj Singh depicts enough of the devotional realm, 
the poems create appreciation for the tenets of Sikhism. ‘Birth of 
Khalsa’ at pp 36-40 runs in the domain referred to above, and thus 
becomes a masterpiece. 

The rendition by Kamal Gurtaj Singh is superb, full of message 
and worthy of readership in every Sikh library. 
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SavALAKH FOUNDATION 

Inspired by some well-intentioned educational and cultural 
organisations and the accomplishments of certain Nihang Singhs, a 
gtoup of well-educated and widely-travelled youngmen have attempted 
to contribute their efforts to spread the message of pristine Sikh value 
system. In order to achieve their objectives, a few young intellectuals 
in collaboration with the reputed Sikh institutions and Nihang Dals 
have established an organisation named “SavaLakh Foundation.” 
Briefly, the objects of this foundation, in their own words, are 
enunciated below: _ 

Sava Lakh defines the true essence of a Sikh’s pioneering spirit 
The Tenth Master, Guru Gobind Singh, infused the warrior's resilience 
in a suppressed community enshrining a moral code that inspires and 
enthralls. Sava Lakh is a beautiful thought, a sublime philosophy 
affirming, “One man can make a difference.” 
l Sava Lakh also serves as an acronym for the essentials of the 
Sikh creed: 
Shastar Vidya: Every Sikh should be trained in the art of self 


defense 
Langar: All men are born equal 
Charity (Dasvandh) an all-encompassing virtue 
Khalsa Maryada: Kirt Karo (Dignity of labour) 
Naam Japo (Meditation and Introspection) 


Horsemanship: Engenders leadership qualities and connects us to 
our glorious past 
With the active involvement of the Akal College Council 
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Gursagar Mastuana Sahib and ace horseman Baba Maghar Singh, a 
training programme in traditional horsemanship and martial arts has 
been initiated at Mastuana Sahib. 

In today's competitive world, Sava Lakh Foundation exhorts the 
younger generation to live up to the ideals of the Gurus. The endeavour 
is to instill pride and enthusiasm in the present day youth — a youth 
morbidly impressed by the wrong influences, drawn to drugs and 
wallowing in mediocrity. 

Our people have produced brilliance in the past and we aspire to 
goad our youth to that road of excellence. 

A three-pronged strategy has been adopted by the Foundation to 
further this cause: 

1. Establish an academy staffed by Nihangs to impart training in 
traditional horsemanship and martial arts. 

2. A traveling photo-exhibition, documenting the lifestyle of the 
Nihangs. 

3. Organizing interactive camps at schools and colleges so the 
younger generation is exposed to our rich culture and heritage. 
The Saval.akh Foundation organised a very high grade exhibition 

of the State-of-Art photographs on the living of Nihangs in Guru 
Gobind Singh College for Women, Chandigarh on September 17-18, 
2009. Nihang Singhs of renowned Dals gave scintillating 
demonstration of horsemanship and shastra deftness in the open ground 
of Sri Guru Gobind Singh College (Boys), Chandigarh. S Hira Singh 
Gabrian, Punjab Cabinet Minister incharge Cultural Affairs, Printing 
and Stationary, and Jails inaugurated the function on September 17, 
2009. Dr R C Sobti, Vice-Chancellor, Panjab University, Chandigarh 
presided over the concluding function in the afternoon of September 
18, 2009. The two-day events were efficiently organised, well attended 
and highly appreciated by the audience, press and electronic media. 
President, Institute of Sikh Studies, S Pritam Singh (IAS retd), 
Secretary, Institute of Sikh Studies, Sardar Gurpreet Singh and many 
more from the IOSS were also present at these functions. Of the 
thousands of photos taken by S Gurbir Singh Brar on the living of 
Nihang Singhs, about sixty were put up in the exhibition. S Gurbir 
Singh Brar has been associated with the IOSS for about a decade and 
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has been rendering useful assistance to carry out the objects of the — 


IOSS while working in India and abroad. Dr Kharak Singh right upto 
his last breath in August, 2008 inspired and kept Gurbir Singh involved 
in the broadcasting of the principles of IOSS. During his eight month 
sojourn with various Nihang Dals, Gurbir Singh Brar captured their 
activities in thousands of photographs. A few of these photographs 
have been displayed in various exhibitions. An exhibition of some of 
these photographs was also held at Lyalpur Khalsa College, Jalandhar 
on July 20-21, 2009. It was inaugurated by Sardarni Balbir Kaur, 
President of the College Management Committee. Another exhibition 
was organised at Punjab Agriculture University, Ludhiana from August 
4-7, 2009. It was inaugurated by PAU Vice Chancellor Dr M S Kang. 
Commissioner Jalandhar Division, Sri S R Ladhar LAS inaugurated the 
exhibition organised at Sikh National College, Banga (birth place of 
Shaheed-e-Azam S Bhagat Singh) on August 21-22, 2009. 
‘SIKHS FORMED A FORMIDABLE FORCE AND WERE THE REASON FOR 
PAKISTAN’S DEFEAT IN 1971’ 

The other day I read an article on the book Crisis of Leadership, 
authored by Maj Gen Mukesh Khan of the Pakistan Army. The author 
speaks about his experiences during the 1971 war and makes a special 
mention of the bravery of Sikhs in the Indian Army. 

He writes that Sikhs formed a formidable force and were the 
reason behind their defeat. On December 3, 1971, the infantry brigade 
of the Pakistani ‘forces attacked the Indian Army neat Hussaintwala 
border. 

With their brigade comprising the powerful Punjab regiment and 
Baloch regiment, the Indian Army was forced to retreat. As the 
Pakistani Army reached near the Kausre-Hind post (Kasute),’ they 
were halted by a small segment of the Indian Army belonging to the 
Sikh Regiment. 

With slogans of Bok so Nihal reverbetating in the 4ir, the Sikh 
soldiers went on the roof and persistently opposed them. The entire 
night they showered fire on Pakistani soldiers and it was on the 
following day when Pakistani tanks bombed the post that some Sikhs 
were martyred. The remaining brave soldiers then destroyed the 
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Pakistani tanks. Fighting with great bravery, they marched forward 
and thus our Army lost its foothold, the author wrote in the book. 

“Alas! A handful of Sikhs converted our great victory into a big 
defeat and shattered our confidence and courage. The same thing 
happened in Dhaka, Bangladesh. In the battle of Jassur, the Singhs 
opposed the Pakistani Army so fiercely that our backbone and foothold 
were lost. This became the main reason for our defeat and Sikhs’ 
strength and safety and honour of the country became the sole cause 
of their victory,” the author records in his book. (Courtesy: Chandigarh 
Newslines, July 31, 2009) 

WEBSITE ON. Dit .KHARAK SINGH LAUNCHED . 

A website waw.drkharaksingh.com thas been launched, the aims of 
which are: . 

— To Present the Compiled Works and Views of Dr Kharak Singh 
ji. 

— To Seek Your Opinions/V iews/Ideas On Sikh Issues Of Concern, 
So As To Identify The Collective Will / Thought Process Of The 
Sikhs, As Such Information / Database Shall Be Of Immense 
Value As Ready Reference Material. 

~ To Promote Projects Undertaken and Envisaged by Dr Kharak 
Singh i. 

As such, in addition to providing information about Dr Sahib 
and an attempt to promote his Projects through this website, certain 
Sikh Issues that the Panth needs to address have also been introduced 
for seeking the views/opinions of panthdardis regarding the same, as 
these, when compiled/recorded, may assist in determining the path 
the Panth should tread. Visit wwwdrkharaksingh.com for more details. 

SIKHISM’s APPEAL CHARTS NEw COURSE 

Amritsar: Sikhism seems to be arousing the curiosity of people 
from all over the world and dif-ferent religions. A total of 3,000 people, 
including 800 non-Sikhs, 28 from foreign countries and 1,100 from 
states other than Punjab, have registered them-selves for the Shiromani 
Gurdwara Parbandhak Committee’s two-year corre-spondence course 
in Sikh Studies. 
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Avtar Singh Makkar, SGPC, President, had started the course in 
2007, aiming to preach the basic tenets of Sikhism to people across 
the world. Offered in Punjabi and Hindi, the course is likely to be 
taught in English too. And its students range from the powerful to the 
influential. “We are proud of awarding course certificates to a retired 
Maj Gen of the Army and a Punjab Police DIG during the 2007-09 
session. We have enrolled several senior Army officers and bureaucrats 
for this session,” says Correspondence Course Directorate head Dr 
Jasbir Singh Sabar. 

He mentions that the idea is to explain the purpose behind the 
writing of the Guru Granth Sahib when so many holy scrip-tures exist. 
The course also deals with the religious, historical, economic, political 
and social aspects of the Guru Granth Sahib, besides the lives and 
works of its authors. 

The syllabus - prepared by Sabar after taking the help of scholars 
Dr Jodh Singh, Dr Balwant Singh Dhillon, Dr Gurnek Singh, Dr 
Paramjit Singh Sidhu, Dr Paramvir Singh and Simarjit Singh - is 
contained d in two books comprising 200 pages each. It carries a 
message that the appeal of the Sikhs’ holy book is not only confined 
to the community but the entire humanity, as it has references to the 
names of other religious Gods. i 

The SGPC charges only Rs 100/- as enrollment fee. Books and 
personal contact programme are provided free of cost. There is one 
handicap, however. 

The exam centres are in Punjab only. Nevertheless, the authorities 
have started con-ducting personal contact programme classes outside 
the state. 

There is no community, caste or age barrier to study the course. 
To attain the certificate, stu-dent has to score 40 per cent aggregate 
marks in all the eight papers - four in first year and as many in the 
second. 

Subjects taught in the first -year include Salient Features of Guru 
Granth Sahib, Life and Works of Sikh Gurus, Basic Tenets of Sikhism 
and its Culture, History and Literature and Sikh Rehat Maryada (way 
of life). The second-year syllabus includes basic information about 
the five major religions - Hinduism, Islam, Buddhism and Jainism, 
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atistianity and Sikhism, lives and works of five saints - Farid, Namdev, 
avidas, Kabir and Dhanna, Basic Concepts of Sikhism and Prominent 
' ikh Traditions and Movements / Morchas. 

Sabar says the level of these exams is equivalent to that of reputed 
aniversities. Outstanding students are given cash awards too. (Courtesy: 
poate Times, September 25, 2009) 

1984 Riots: LIFE IN JAIL FOR THREE 
New Delhi, August 29. In the first case of such stern punishment 
ih the 1984 anti-Sikh tiot case, a city court on Saturday sentenced 
ee men to rigorous imprisonment for life under charges of attempt 
sto murder, loot and arson. 
The trio — Brij Mohan Verma, Mangal Sain and Bhagat Singh — 
‘were also slapped with a monetary penalty of Rs 6.2 /akh each. 
Additional Sessions Judge (ASJ) Surinder S Rathi held that the 
convicts had to be given the maximum punishment for their acts of 
“mindless violence committed under the garb of emotional outburst.” 
The convicts were immediate neighbours of victim Joginder Singh 
; in Shastri Nagar, North Delhi. On November 1, 1984, the three barged 
i into Singh’s house, beat up the family and looted the house before 
putting it on fire. 
È The incident forced Singh and his sons Jagmohan and Gurinder 
le migrate to Amritsar soon after. They took the witness box during 
7 ithe trial, which helped the court seal the fate of the accused. 
{ In his order, ASJ Rathi described the anti-Sikh riots as the “most 
`N unfortunate time” for the country after Independence. 
“T see no justification in claiming that the riots were emotional 
i outburst of masses,” he observed. “There can be no justification, 
.* vetbose or otherwise, to validate such mayhem and pogrom.” 
The court also held that it was “alarming and disturbing” that 
‘, the convicts committed the crime despite being neighbours. The court 
į also slammed the state machinery for mishandling the situation and 
a; failing to protect the victims’ families. 
“History would never forgive police officials her were at the 
elm of the affairs and the government of the day for their 
precedented slothful and quiescent role,” ASJ Rathi said. 


ee 
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“But for the contrived action and sluggish response of the police 
and the government, scores of priceless lives could have been saved.” 

-Finding substance in the arguments of special prosecutor Irfan 
Ahmed, the court held that the trio’s punishment must serve as a lesson 
for others. 

Victims Jagmohan Singh and Gurinder Singh were present in court 
today. Expressing apology to the brothers for the overstretched trial, 
ASJ Rathi said though no monetary relief could undo their pain, Rs 18 


lakh would be given to them out of the penalty amount as token of 


compensation. 

Jagmohan Singh told Newsline after the verdict that he was satisfied 
with the judgment as it would serve as a precedent for others. “I feel 
vindicated and satisfied that there is still scope for justice in the 
country,” he said. 

His younger brother Gurinder said he had wanted his father, who 
passed away in 1990, to see the guilty being punished. 

Dubbing the verdict as “unprecedented,” a senior official from 
the Anti-Riots Cell said it was the first case in the Capital where 
convicts were handed down life imprisonment under charges of attempt 
to murder. (Courtesy: Indian Express, August 31, 2009) 

Work ON ANNOTATIVE VERSION OF GURU GRANTH SAHIB BEGINS 

Amritsar, September 1. Foreign-based new generation of Sikhs 
and people from other religions having faith in Guru Granth Sahib 
will hardly have any problem in comprehending the meaning and 
message in the holy book as the SGPC has initiated work on preparing 
the first “authentic and widely-accepted” annotative version (Teeka) 
of Guru Granth Sahib. 

The annotative version of Guru Granth Sahib is being prepared 
under the guidance of renowned Sikh scholars. The project was initiated 


he 


by SGPC chief Avtar Singh at Guru Granth Sahib Research Centre in - 


the Golden Temple complex here today. 
Several Sikh organisations, ‘aksa/s, Panthic organisations and 
Sikhs based in different parts of the world have been asking the SGPC 


to come out with an “authentic” annotative version of Guru Granth . 


Sahib for an easy comprehension of the message of the Gurus. Upon 


a 


À News & Views 125 


A fompletion of the first phase of the “Teeka”, it will be translated in 
‘English, Russian and French languages. “The translated versions will 


t 
\ 


be helpful in sending the message across the world. It will be particularly 


\ helpful to the young generation of the Sikhs, who are educated in 


different countries and the scholars who were seeking to comprehend 
message enshrined in Guru Granth Sahib in a better way,” said Avtar. 
He said to supervise the project, the SGPC had appointed former 


i Akal Takht Jathedar Giani Joginder Singh Vedant and former secretary 


of the SGPC’s Dharam Parchar Committee Waryam Singh as chairman 
and director of the research centre, respectively. 
WORLD SIKH UNIVERSITY TO BE SET Up 

Shimla, August 30. The World Sikh Foundation has decided to 
set up an international university at Paonta Sahib. It will be the second 
World Sikh University to be set up in the country by the foundation. 
The first institution is being established at Tral near Srinagar in Jammu 
and Kashmir. 

Chairman of the foundation Prof Jaswant Singh Man said the 


decision was taken at a meeting of the governing body of the foundation 


held at Paonta Sahib yesterday. He said the proposed university would 


` involve an investment of Rs 500 crore which would be contributed 


mostly by Sikh non-resident Indians (NRIs). 

It would be a multi-faculty institution with focus on engineering, 
business management, law, biotechnology and other allied disciplines. 
SIKHS JOIN TO FIGHT CLIMATE CHANGE 

New Delhi, July 4. Sikh religious and political leaders met in the 
capital on Saturday to underline the Sikh community’s commitment 
to save the environment from threats posed by climate change and 
global warming. 

Representatives from the apex Sikh body SGPC and DSGMC 
were present at the conference, where a five-year greening plan was 
adopted, which included a long-term commitment to transform 
gurdwaras into ecologically-friendly in terms of energy use, building 
` materials and means of transportation. 


A document highlighting Sikh community’s commitments - 
( 
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‘EcoSikh, the Sikh community’s response to global warming and 
climate change’ — was also launched. This is the first time the Sikh 
religious and political leaders, grassroot-levels activists and- 
educationists gathered to talk about global warning and demonstrate 
their commitment to save the mother earth, says chairperson of the 
Sikh Council on Religion and Education (SCORE) Rajwant Singh. 

“Sikh community is committed to save this gift from God. We 
believe that threat of climate change and global warming must not go : 
unchecked. The Sikh religion was created for defence of the 
defenceless. We want to extend this definition to envitonment, as we 
believe that the most defenceless right now is Mother Earth. It is our 
religious duty to follow the teachings of Guru Nanak and Guru Gobind 
Singh and now become eco warriors,” he said. 

The Alliance of Religions and Conservation (ARC) and the United 
Nations Development Programme (UNDP) are advisories on how 
carbon footprint can be lowered. 

ARE NORTHERN STATES IGNORING PUNJABI? 

Chandigarh, July 13. Acts alone do not help in the promotion or 
prevention of a language from going into the oblivion. Punjabi is a 
glaring example of official apathy and neglect. l 

Though the previous Indian National Lok Dal government had 
amended its Official Language Act, granting Punjabi the status of 
second language, it is yet to be implemented in the state. It’s the same ’ 
with the Union Territory of Chandigarh. Teaching of Punjabi as a 
language in schools or its use in official work has been virtually 
abandoned by the Chandigarh Administration. 

What could have been more painful for ardent jovees of Punjabi 
than the serious concerns expressed over its future in the state in the 
just-concluded Budget session of the Punjab Vidhan Sabha? 

Rajya Sabha MP from Haryana Tarlochan Singh had in the 
ongoing session of Parliament raised the issue of financial assistance 
provided to the states under the centrally sponsored scheme of 
appointment of language teachers. 

The reply given by Human Resource Development Minister Kapil 
Sibal, himself a Punjabi, was shocking. None of the northern states 
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other than Himachal Pradesh had applied for financial assistance for 
i the appointment of Punjabi teachers during the past three years. Only 
“Himachal Pradesh had obtained a grant in October 2007: for the 
“appointment of 100 Punjabi teachers. 
Interestingly, the HRD Ministets’ reply mentioned that requests 
_for grant for the appointment of Urdu teachers had come from many 
` states. But Haryana, Union Territory of Chandigarh, Jammu and Kashmir 
¿and Delhi, that have substantial Punjabi-speaking population, have not 
asked for any financial assistance for appointing Punjabi teachers. 

In letters addressed to the Chief Ministers of Haryana, ‘Delhi, 
Jammu and Kashmir and the Administrator of Chandigarh, Tarlochan 

- Singh has expressed deep concern over the apathy and indifferent 
attitude of these state governments towards Punjabi. 

“In a secular country, where the Central government is providing 
financial help for the promotion of minority languages, all state 
governments should have responded positively to the scheme, so as 

. to earn goodwill of these minority communities. But, I am amazed at 
their attitude,” he wrote in his letter. 

He was hopeful that the Chief Ministers concerned would issue 
directions to their respective education departments to immediately 
send proposals to the Centre for special financial assistance to appoint 
Punjabi language teachers. The entire financial burden for their 
appointment and salaries is borne by the Centre. (Cowrtesy: The Tribune, 
July 14, 2009) © l 

MAHARASHTRIAN’S REVERENCE FOR SIKH GURUS 
Gajendra Suryakant Wadhonkar of Aurangabad has made 
` paintings and scribbled history of the 10 Sikh Gurus on grains of rice. 
^o Wadhonkar, with family and a friend, reached Amritsar on the 
~ invitation of president, Baba Budha Sahib Direct Descendant Welfare 
‘Centre, Chheharta, Prof Nirmal Singh. 

The centre will exhibit Wadhonkar’s paintings of 10 Sikh Gurus, 
- their history and hymns. He has also painted the Golden Temple on grains 

> of rice and pasted these on paper before putting it in decorated frame. 

Gajendra (31) said, eight years ago, he picked up a grain of rice 

_ and scribbled name of his mother Kamla Rani on it. “Family members 
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and friends appreciated it and exhorted him to pursue it”. 

He has made paintings of Lok Manya Tilak, Subhas Chandra 
Bose, Prime Minister Manmohan Singh, political and religious leaders. * 

Born at Hazur Sahib in Nanded (Maharashtra) in 1978 Gajendr:: 
wants entry of his name in the Limca Book of World Records for hi: 
achievement. All formalities in this regard have been completed. 

He said his wife Veena and friend Joshi helped him hone his 
scribbling and painting on grains of rice. Zero number brush, after 
certain alterations, is his tool. He does not use magnifying glass to 
scribble words on grains of rice. He claims writing 240 alphabets on 
a grain of rice besides 26 to 40 on a ‘tl’ and 20 on a grain of ‘rat’. 
(Courtesy: The Tribune, July 27, 2009) 
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ANNUAL SEMINAR 
`The Institute of Sikh Studies is holding its annual seminar 
on the theme: 


‘SIkHS LIVING IN OTHER STATES OUTSIDE PUNJAB’ 


on 24%-25" October, 2009 from 10.00 AM to 4 PM (both 
days) at its campus, Gurdwara Singh Sabha, Kanthala, 
Industrial Area, Phase II, Near Tribune Chowk, Chandigarh. 

A large number of prominent scholars will present their 


papers on various aspects of the theme, to be followed by 


discussions. 
All are cordially invited to participate in the seminar. 
Scholars can send their papers at the address given above or 


by e-mail tosschd@gmail.com 
- ft : 
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‘rested in making one, fill in the information and mail it to us. We shall do 
mle resh 


Year Editor, . 
Kindly mail the AOSS at the following address(es) 
a) I suggest the following address(es) who may be interested 
in the AOSS. Please mail a copy to him / her for perusal 


e (no payment required). ' 
~ b) Gift from me for one year / ...... years. A cheque of 
s RS cacod in favour of Institute of Sikh Studies, Chandigarh 
{ © is enclosed. - 


T. ‘k one / more of the above and fillin the information below: 


Your Name & Address : 


ey 
Cr er) 


Ce eeeemere ere ee ease reer eee eee esseranenesesererseeseorbsnesaen 


Ce ee 


ee ee ey 


Ce ee a ee ee er eee ee iy 


` Ce ee ie i i ri 
m 


7 Subscription Rates (including postage) 
Within India (per copy) ` For Abroad 


- For one year Rs. 100/- Rs. 700/- 
For Five years Rs. 500/- - Rs. 3,500/- 


\ K For Life Rs. *,500/- Rs.10,000/- 


